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ABSTRACT 
For the sixty-five years between 1892 and 1957, Ernest Richard Bulmer 
Cribble worked as a Church of England missionary to the Aborigines of 
AustraUa. During that time, he pioneered four missions, and spent twenty-
seven years as the first Anglican Chaplain on the government Aboriginal 
settlement of Palm Island. 
His was a tumultuous career marked by constant financial, spiritual 
and personal crises, and clashes with Aborigines, the Anglican Church, the 
Australian Board of Missions, his staff and others. Yet, there were also 
outstanding achievements. Under Cribble's leadership, the first Aboriginal 
missionaries and representatives to Synod were appointed; James Noble 
became the first Aborigine to be ordained an Anglican deacon, and Palm 
Islanders got their first chance for secondary education because of a scheme 
Cribble conceived and implemented. Cribble was also instrumental in 
exposing the 1926 massacre of Aborigines by police on the Marndoc Reserve 
and forcing a Royal Commission that indicted the two police officers. 
Considerable mythology has sprung up around Cribble. Some see 
him as a saint. For others, he was a tortured tyrant. The aim of this first 
biography of the Reverend Ernest Cribble is to expose who he really was -
his actions, attitudes, opinions and feelings. With a methodology that 
utilised ethnographic and oral evidence as well as previously unexamined 
written sources. Cribble's life, his relations with Aborigines and his impact 
on indigenous culture are explored The resulting expose reveals a man 
whose work, behaviour and attitudes were marked by contradictions. These 
were the function of a coherent, if neurotic, psycho-social formation which 
must be understood to comprehend the full dimension of Cribble's life and 
work as a missionary. 
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NOTES ON LANGUAGE 
The words 'Aborigine' or 'black', rather than Murri or Koori, are 
used to identify the original inhabitants of Australia. These were the 
terms used by my Aboriginal informants to define themselves and their 
ancestors. Preserving their language helps avoid corrupting the 
authenticity and flavour of their recollections, as well as providing a 
constant terminology over the ninety year period examined in the thesis. 
For the sake of brevity, the term 'Anglican Church' has been used 
rather than the correct but more cumbersome title of the 'Church of 
England in Australia'. 
In the course of research, a range of different spellings for the 
various Aboriginal groups involved with Gribble were encountered. For 
the sake of simplicity, the spelling used is that appearing most frequentiy 
in the written sources. Alternative spellings are detailed in the footnotes. 
A similar problem was experienced with the names of individuals. Mae 
Smith, for example, appears in some sources as May Smith; Menmuny as 
Menminny etc. This difficulty was overcome by consultation with the 
individual concerned, or the local community (in the case of a deceased 
person), or by using the spelling appearing most frequently in the written 
sources. 
IX 
INTRODUCTION 
Ernest Richard Bulmer Gribble worked as an Anglican missionary to 
the Australian Aborigines from 1892 until his death in 1957. His sixty-five 
year career spanned a period of dramatic change in race relations and 
Aboriginal affairs - predating the 'protection' policies of the 1890s and 
concluding in the age of assimilation. Gribble was an integral part of these 
changes and his work had a dramatic impact on the lives and destinies of 
thousands of Aborigines on both sides of the continent. He was the pioneer 
missionary of Yarrabah near Cairns, Queensland (1893-1909) and Warden of 
Eraser Island Mission, near Maryborough in Queensland (1900-1904). He 
established the Mitchell River Mission on the Gulf of Carpentaria (1903-05); 
pioneered Forrest River, near Wyndham in Western Australia(1914-1928), 
and was the first Anglican Chaplain at the government Aboriginal 
settlement of Palm Island, off the Queensland coast near Townsville (1930-
1957). Several of these are amongst the largest, most politically prominent of 
today's Aboriginal communities and Gribble provided the ancestors of 
many current residents with their first contact with Christianity and white 
society. 
Numerous studies have intersected briefly with Cribble's long career. 
Histories of his missions have been written by Paul Smith, Dan Craig 
(Yarrabah) and Neville Green (Forrest River)^. Studies of local indigenous 
culture have been conducted by A.P.Elkin^, Phyllis Kaberry^ (Forrest River), 
^P.Smith, Like a Watered Garden : Yarrabah 1892-1909 : the Foundation Era, B.A. hons, James Cook 
University of North Queensland, 1980; D.Craig, The Social Impact of the State on an Aboriginal Reserve 
in Queensland, Australia, Ph.D., University of California, Berkeley, 1979; N.Green, European Education 
at Oombulgurri : an Aboriginal Settlement in Western Australia, M.A., University of Western Australia, 
1986. 
^A.P.Elkin, "Rock-paintings of the North-West Australia", Oceania, 1,3, Oct.-Dec.1930, pp.257-279; "The 
Rainbow Serpent Myth in North West Australia", Oceania. 1,3, Oct.-Dec.1930, pp.349-352; "Social 
Organisation in the Kimberley Division, North West Australia", Oceania, 2,3, March 1932, pp. 296-471; 
"Totemism in North-Western Australia : Kimberley Division", Oceania,4,1, September 1933, pp.54-64; 
1 
W.E.Roth4, R.M.Dixon and N.B.Tindale^ (Yarrabah). Kay Evans, and Noel 
Loos examined Cribble's work at Yarrabah in their analyses of the role of 
missions in the colonisation of North Queensland^. Cribble's part in the 
history of Christian missions to Aborigines has been addressed by John 
Harris^, and by Loos in a forthcoming history of the Australian Board of 
Missions and its work with Aborigines. Cribble's missionary work has also 
been touched on in race relations studies by Neville Green (Forrest River); 
Raymond Evans (Eraser Island); Loos (North Queensland); Peter Biskup 
(Western Australia); Brian Fitzgerald (1926 massacre) and Joanne Watson in 
a pending history of Palm Island^. Several general, local and regional 
Aboriginal Men of High Degree, St Lucia, University of Queensland Press, 1944; The Australian 
Aborigines, Sydney, Angus and Robertson, 1964. 
^P.Kaberry, "The Forrest River and Lyne River Tribes of North-West Australia : a Report on Field-
work", Oceania, 5, 4, June 1935, pp.408-436; "Death and Deferred Mourning Ceremonies in the Forrest 
River Tribes, North West Australia", Oceania, 6,1, September 1935, pp.33^7; "Spirit Children and Spirit 
Centres of the North Kimberley Division in Western Australia", Oceania, 6,4,June 1933, pp.392-400; 
"Subsections in the Kimberley Tribes", Oceania, 7,4, June 1937, pp.436-458; "Notes on the Languages of 
East Kimberley, North-West Australia", Oceania, 8, 1, Seprtember 1937, pp.90-l01; Aboriginal Women : 
Sacred and Profane, London, George Routledge and Sons, 1939; Notebooks of field-work, MS 739/1, 
MAS. 
'*W.E.Roth,"String and other forms of strand: basketry, woven bag and net work", NOEB, 1, Home 
Secretary's Department, Brisbane, 1901, pp.7-5; "Food : its Search, Capture and Preparation etc.", 
NQEB, 3, Home Secretary's Department, Brisbane, 1901, pp.9-16; "Games, Sports and Amusements", 
NOEB, 4, Home Secretary's Department, Brisbane, 1902, p.11; "Superstition, Magic and Medicine", 
NOEB, 5, Home Secretary's Department, Brisbane, 1903, pp.30-39; "Domestic Implements, Arts and 
Manufactures", NOEB, 7, Home Secretary's Department, Brisbane, 1904, pp.10-15; "Notes on 
Government, Morals and Crime", NQEB, 8, Nov. 1905, QPP, 2, 1906, pp.945-959; "Burial Ceremonies and 
the Disposal of the Dead", NQEB, 9, Records of the Australian Museum, 6, 5, July 1907, pp.366-370; 
"Marriage Ceremonies and Infant Life", NQEB, 10, Records of the Australian Museum, 8,1, 1908, pp.3-
13; "Transport and Trade", NQEB, 14, Records of the Australian Museum, 8,1,1910, pp.19-20. 
^N.B.Tindale, Aboriginal Tribes of Australia : their Terrain, Environmental Controls, Distribution. Limits 
and Proper Names, Canberra, Australian National University Press, 1974; R.M.Dixon, A Grammar of 
Yidijn, Cambridge, Cambridge University Press, 1977; The Dyirbal Language of North Queensland. 
Cambridge, Cambridge University Press, 1972; Tribes, languages and other boundaries in northeast 
Queensland" in N.Peterson ed.. Tribes and Boundaries in Australia, Social Anthropology Series no.10, 
Canberra, Australian Institute of Aboriginal Studies, 1976, pp.207-238. 
"K.Evans, Missionary Effort towards the Cape York Aborigines 1886-1910, Brisbane, B.A. hons. 
University of Queensland, 1969. N.A.Loos, Aboriginal-European Relations in North Queensland 1861-
1897, Ph.D., James Cook University of North Queensland, 1976. 
'J.Harris, One Blood : 200 Years of Aboriginal Encounter with Christianity : a Storv of Hope. Albatross, 
Australia, 1990. 
^N.Green, Marndoc Reserve Massacre of 1926, Ph.D., University of Western Australia, 1989; R.Evans, 
"A Permanent Precedent : Deviance, Social Control and the Fraser Island Reserve, 1897-1904", 1976 
ANZAAS paper revised and published as A Permanent Precedent'. Dispossession. Social Control and 
the Fraser Island Reserve and Mission. 1897-1904, Ngalaig series. Monograph 5, Aboriginal and Torres 
Strait Islander Unit, University of Queensland, 1991; P.Biskup, Not Slaves not Citizens : The Aboriginal 
histories have also dealt with aspects of Cribble's career^. The void in black 
perspectives has been partially redressed through the biographies and 
histories of Marnie Kennedy, WiUie Thaiday and Bill Rosser, as well as oral 
history collections edited by Neville Green, Bruce Shaw and Judy 
Thomson^o. 
Assessments of Gribble, by both academics and his contemporaries, 
are divided. Dr.A.P. Elkin, anthropologist and fellow clergyman, branded 
him a failure^ ^  yet within the Anglican Church some considered him a 
"genius"^2, Geoffrey Bolton described him as an "obstinate, tactless man"^3 
but Dorothy Jones saw him as a "far-seeing...kindly conscientious" man who 
"temper[ed] zeal with tact"^* por Tigger Wise, Elkin's biographer, Gribble 
was "a reckless tortured tyrant...[who] ran his world with megalomaniacal 
fanaticism...with a Bible in one hand and a whip in another"i5. Yet John 
Problem in Western Australia 1898 -1954, St Lucia, University of Queensland Press, 1973; B. Fitzgerald, 
"Blood on the Saddle: the Forrest River Massacres, 1926", SWAH, 8, 1984, pp.16-25; J.Watson, Becoming 
Bwgcolman : Exile and Survival on Palm Island, Ph.D. thesis in preparation. History Department, 
University of Queensland. 
^G.Bolton, "Black and White after 1897" in C.T. Stannage, ed., A New History of Western Australia, 
Nedlands, University of Western Australia Press, 1981; D.Jones, Trinity Phoenix : a History of Cairns, 
Cairns, Cairns Post Ltd., 1976; P.Hasluck, A Survev of Native Policv in Western Australia 1829-1897. 
Melbourne, Melbourne University Press, 1942; R. Broome, Aboriginal Australians : Black Response to 
White Dominance 1788-1980, Sydney, George Allen & Unwin, 1982. 
^^M.Kennedy, Born a Half<aste, Canberra, Australian Institute of Aboriginal Studies, 1985; 
W.Thaiday, Under the Act, Townsville, North Queensland Black Publishing Co-operative, 1981; 
B.Rosser, Dreamtime Nightmares : Biographies of Aborigines under the Queensland Aborigines Act. 
Canberra, Australian Institute of Aboriginal Studies, 1984; N.Green, ed., Oombulgurri Story : a pictorial 
history of the people of Oombulgurri 1884-1988. Cottesloe, W.A., Focus Education Services, 1988; 
B.Shaw, ed.. My Country of the Pelican Dreaming, Canberra, Australian Institute of Aboriginal Studies, 
1981; Bangaiyerri : The Story of Tack Sullivan, Canberra, Australian Institute of Aboriginal Studies, 1983; 
Countrymen, Canberra, Austrahan Institute of Aboriginal Studies; J.Thomson, ed.. Reaching Back : 
Queensland Aboriginal people recall early days at Yarrabah Mission, Canberra, Aboriginal Studies 
Press, 1989. 
^^Elkin, Journal, 29 May 1928, EP, Box 1,1/1/1, SU. 
12NC, 1 May 1909, p.8. 
•^ "^ G.Bolton, "Survey of the Kimberley Pastoral Industry 1885 to the Present", p.224 quoted in P.Biskup, 
Not Slaves, p.84. 
^•^D.Jones, Trinity Phoenix, pp.335-6. 
^^T.Wise, The Self-made Anthropologist: a Life of A.P.Elkin, Sydney, George Allen & Unwin, 1985, p.61. 
Harris considered him "a great Christian"i6. Aborigines interviewed by this 
author both loved and loathed him. 
The picture of Gribble that emerges is fragmented and enigmatic. It is 
appropriate to endeavour to illuminate Gribble and his work in the 
centenary year of Yarrabah's establishment and at a time when many 
Aboriginal communities are undergoing a revival of Christianity under 
Aboriginal, rather than white, missionary leadership. 
* * * * * * * * * * * * * * * * * * * * * * * * * * * * * 
Missionary biography belongs to the broad genre of biographies of 
non-Aborigines whose careers straddled the cultural divide. White 
missionaries, like anthropologists, government officials and other 
Europeans who worked with Aborigines, operated in the worlds of both 
black and white. They came to contact situations with values, expectations 
and aspirations that were a product of a white world and a racial context of 
white invasion and colonisation. Aborigines responded to their presence 
from a socio-cultural perspective determined by their own ontology and 
their experience of frontier violence and dispossession. These differences 
directed the dynamics of interaction, affecting all participants and, in turn, 
shaping the wider race relations context. 
For this reason, biographies of whites working with Aborigines offer 
a vehicle for studying the dynamics and impact of culture change as a 
central ingredient in race relations history. It requires a methodology that 
fuses the nuances of ethnography, culture, ideology, frontier conflict and 
accommodation within a biographical framework. It also demands 
extensive use of oral sources to expose the dialogue of social interaction 
from the perspective of both black and white, and to access those elements of 
l^J.Harris, One Blood, p.633. 
the cultural dynamic excluded from the written sources. As Valentine 
argues : 
only by piecing together an ethnohistorical account from 
sources on both sides of the contact relationship can an 
investigator find meaningful order in a changing 
situation which is not fully understandable from either 
side alone^7. 
Such an approach is particularly relevant in missionary biography 
because the intimate, daily, inter-racial interaction on missions fostered an 
environment fraught with potential for dramatic cultural change. To ignore 
the dynamics of cultural interaction within missions is to ignore the people 
who defined the missionary and "enabled him to do what he did''^^. 
The socio-cultural influences on non-Aborigines in contact situations 
has been vividly demonstrated by biographers like Thorpe, Wise, Binney, 
Adams and Gunson^^. Others, like Loos, Evans and Pearson have 
demonstrated the impact of frontier violence, dispossession and cultural 
erosion on Aborigines' perception and articulation of non-Aborigines, 
particularly missionaries^^. Despite this, race relations historiography is 
pervaded by interpretations derived from non-Aboriginal cultural 
paradigms. For instance, Rowley focused on the role of colonial institutions 
in shaping black/white relations; Stevens emphasised white racism; Biskup 
used a modified version of Elkin's six phase schema of acculturation, and 
Craig applied Bom's model of adjustment to evaluate acculturation stress at 
^'C.A.Valentine, "Uses of Ethnohistory in an Acculturation Study", Ethnohistory, 7,1,1960, p.l3. 
^"interview. Bishop John Lewis, Townsville, 18 January 1985. 
^"T.Wise, Ilie Self-made Anthropologist: W. Thorpe, Archibald Meston and the Aborigines : ideology 
and practice 1870-1970, an exploration in social history, B.A. hons, Queensland University, 1978; 
J.Binney, The Legacy of Guilt: A Life of Thomas Kendall, Oxford, Oxford University Press, 1968; 
N.Gunson, Messengers of Grace : Evangelical Missionaries in the South Seas 1797-1869, Melbourne, 
Oxford University Press, 1978; R.Adams, In the Land of Strangers : a Century of European Contact with 
Tanna 1774-1874, Pacific Research Monograph no.9, Canberra, Australian National University, 1984. 
^^N.Loos, Aboriginal-European Relations; K.Evans, Missionary Effort; P.Biskup, Not Slaves; D. Craig, 
The Social Impact of the State; N.Pearson, Ngamu-Ngaadyarr, Muuri-Bunggaga and Midha Mini in 
Guugu Yimidhirr History : Hope Vale Lutheran Mission 1900 -1950, University of Sydney, B.A. hons, 
1986. 
Yarrabah^i. Theoretical models developed in the context of European 
intellectual tradition are vulnerable to ignoring Aboriginal perspectives and 
simplifying the complexity of contact and accommodation. KoUg, Rose, 
Pearson and Bell have demonstrated that many Aboriginal groups 
comprehended and articulated whites according their own cosmology^^. 
Accordingly, Bell and Pearson correctly warn that the diversity of Aboriginal 
culture and contact experience requires that Aboriginal groups be viewed 
individually rather than sublimated to the false assumption of a monolithic 
Aboriginal community^^. 
Recognition of such imperatives broadened the methodology of race 
relations studies and gave rise to a journals like Ethnohistory . The 
theoretical impHcations of interdisciplinary methodology has sparked 
controversy^^ but McCall, Gottschalk, Washburn and Dening rightiy stress 
that history's essential nature is multi-discipHnary^s, and that ethnography 
^^C.D.Rowley, The Destruction of Aboriginal Society, Outcasts in White Australia, The Remote 
Aborigines, Ringwood, Penguin, 1972; F.Stevens, ed.. Racism : the Australian Experience. 3 Vols, Sydney, 
ANZ Book Co., 1972. 
^^E.Kolig,"Bi:n and Gadeja ; An Australian Aboriginal Model of the European Society as a Guide in 
Social Change" in W.H.Edwards, ed.. Traditional Aboriginal Society, Melbourne, Macmillian, 1987, 
pp.270-289; D.B.Rose, "The Saga of Captain Cook : Morality in Aboriginal and European Law", 
Australian Aboriginal Studies, 2,1984, pp.24-39; N.Pearson, Ngamu-Ngaadyarr: D.Bell, Daughters of 
the Dreaming, Sydney, McPhee Gribble/George Allen & Unwin, 1983. 
^•^N.Pearson, Ngamu-Ngaadyarr, p.8; D.Bell, "Aboriginal Women and the Religious Experience", in 
W.H.Edwards, ed.. Traditional Aboriginal Society, p.238. McConnochie stresses that similarities 
outweigh tribal differences while Maddock argues that tribal differences are merely variations on a 
theme. Such perspectives are vulnerable to undervaluing the importance of cultural and historical 
factors in the Aboriginal/missionary dynamic. K.R. McConnochie, Realities of Race : an Analysis of the 
Concepts of Race and Racism and their Relevance to Australian Society, Sydney, Australian & New 
Zealand Book Co., 1973; K.Maddock, The Australian Aborigines, Ringwood, Penguin, 1974. 
^^I. McBryde, "Ethnohistory in an Australian Context : Independent Discipline or Convenient Data 
Quarry", AH, 3,1-2.1979, pp.128-151; N.O.Lurie, "Ethnohistory : an Ethnological Point of View", 
Ethnohistory, 8,1,1%1, pp.78-92; W.N.Fenton, "Ethnohistory and its Problems", Ethnohistory. 9,1,1962, 
pp.1-23; W.C.Sturevant, "Anthropology, History and Ethnohistory", Ethnohistory, 13,1-2,1966, pp.1-51; 
C.A.Valentine, "Uses of Ethnohistory in an Acculturation Study", Ethnohistory, 7,1,1960, pp.1-27. 
•^^D.P.McCall, "Anthropology and History : the African case", journal of Interdisciplinary History, 
1,1,1970, pp.139-161; L. Gottschalk, Understanding History. New York, Knoff, 1969; W.E.Washburn, 
"Ethnohistory : History 'in the Round'", Ethnohistory. 8,1,1961, pp.31-48; G.Dening, "Ethnohistory in 
Polynesia : the Value of Ethnohistorical Evidence", IPH, 1,1966, pp.23-42. 
and oral evidence must be accessed to understand how traditional culture 
defined indigenes' approach to and relationship with a foreign culture^^. 
Biographers have shown a mixed response to interdisciplinary 
initiatives. Nancy Cato's study of Daniel Matthews outlines the culture and 
impact of white contact on Maloga's Aborigines to illuminate their response 
to Christianity^^. Introducing the Reminiscences and Papers of 
L.E.Threlkeld^^, Neil Gunson also surveys the race relations context of 
Threlkeld's work and uses ethnography to try to reconstruct the culture of 
the Port Macquarie Aborigines. Yet other missionary biographers have 
ignored the influence of Aboriginal culture in contact situations and see 
their subjects as immune to the complex dynamics of the wider race 
relations context. For instance, neither Keith Cole in his life of Dick Harris 
nor Rose in his biography of George Schwarz, attempt to locate their subject 
within the contemporary race relations climate^^. Nor does Cole, in his 
biography of Hubert Warren, address the issue of how relations between his 
missionary and several Aboriginal communities were affected by differences 
in the local indigenous culture, or each community's different encounters 
with white society^o. 
The resultant history relegates Aborigines to the incidental and 
historically inconsequential, and has been rightly condemned by writers 
^"P.Corris, "Ethnohistory in Australia", Ethnohistory, 16, 3,1969, pp.201-210; A.R.Tippett, Aspects of 
Pacific Ethnohistory, California, William Carey Library, 1973; J.C.Ewers, "Symposium on the Concept of 
Ethnohistory", Ethnohistory, 8,3,1961, pp. 262-270. 
^'^N.Cato, Mister Maloga : Daniel Matthews and his Mission, Murray River 1864 -1902, St Lucia, 
University of Queensland, 1976. 
•^''N.Gunson, ed., Australian Reminiscences and Papers of L.E.Threlkeld : Missionary to the Aborigines 
1824 -1859, Vol.1, Australian Aboriginal Studies, 40, Ethnohistory Series 2, Canberra, Australian Institute 
of Aboriginal Studies, 1974. 
^^K.Cole, Dick Harris : Missionary to the Aborigines, Bendigo, Keith Cole Publications, 1980; G.Rose, 
"The Heart of a Man : A biography of missionary G.H. Schwarz", Year Book of the Lutheran Church, 
Adelaide, 1978, pp.26-68. 
•^ ^K-Cole, Groote Eylandt Pioneer. Parkville, Church Missionary Historical Publications, 1971. 
such as Reynolds, Evans, Reece, and Stanner^^. Despite the publication of 
Aboriginal biographies, oral histories and the increasing use of oral 
evidence in race relations studies. Aborigines remain a shadowy backdrop in 
most biographies of whites whose work spanned the cultural divide. Few 
biographers have accessed oral sources to understand how Aborigines 
conceptualised their subject, or to counteract the absence of Aboriginal 
perspectives in the written records. Black perspectives are non-existent in 
Wise's portrait of A.P. Elkin and get Httie attention in Mulvaney's study of 
Baldwin Spencer^^. Salter did not interview Aborigines for her biography of 
Daisy Bates although Ernestine's Hill's personal recollections of Daisy Bates 
demonstrates that a rich field of oral evidence was available^^. Missionary 
biography has been particularly deaf to Aboriginal voices and inclined to 
portray Aborigines as inactive in the dialogue of colonial social relations. 
Champion's study of Lancelot Threlkeld devotes only six pages from 120 to 
his work as a missionary and Unguist^^. Arthur Robin's life of Bishop 
Matthew Blagden Hale does not mention his relations with Aborigines or 
impact on local indigenous culture^s. Amongst recent works, Haebich's 
study of Government/Aboriginal relations in Western AustraUa is atypical 
-^ ^H. Reynolds, "The Other Side of the Frontier : Early Aboriginal Reaction to Pastoral Settlement in 
Queensland and Northern New South Wales", HS, 17, 66, April 1974, p.50-63; The Other Side of the 
Frontier: Aboriginal Resistance to the European Invasion of Australia, Australia, Penguin, 1982, passim; 
R.Evans, K.Saunders, K.Cronin, Race Relations in Colonial Queensland : a History of Exclusion, 
Exploitation and Extermination, 2nd edition, St Lucia, University of Queensland Press, 1988; 
R.H.W.Reece, "The Aborigines in Australian Historiography" in J.A.Moses, ed.. Historical DiscipHnes 
and Culture in Australasia, St Lucia, University of Queensland Press, 1979, pp.253-280; W.E.H.Stanner, 
"The History of Indifference Thus Begins" in White Man got no Dreaming : Essays 1938-1973, 
Canberra, Australian National University Press, 1979, pp.165-191; After the Dreaming : Black and White 
Australians - an Anthropologist's view, Sydney, Australian Broadcasting Commission, 1969. 
^^T.Wise, The Self-made Anthropologist: D.J. Mulvaney, So much that is new : Baldwin Spencer, 
Carlton, Melbourne University Press, 1985. 
•^ •^ E.Salter, Daisy Bates, Sydney, Angus and Robertson, 1971; E.Hill, Kabbarli : A personal memoir of 
Daisy Bates, Sydney, Angus and Robertson, 1973. 
34B.W.Champion,"Lancelot Edward Threlkeld".TRHS, 25, 4,1939, pp.279-329, and 25, 5, pp.341-411. 
^^A. de Quetteville Robin, Matthew Blagden Hale : the Life of an Australian Pioneer Bishop, 
Melbourne, Hawthorn Press, 1976. Also "Matthew Bladgen Hale and the Poonindie Experiment", 
University Studies in History, 5, 2,1968, pp.34-50. 
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for its documentation of black perceptions of Chief Protector Neville and his 
impact on Aborigines and black identity^^. 
Despite agreement that missions were pivotal in the colonisation of 
Australian, opinion is divided about their impact^^ At the heart of the 
controversy is a dispute over the socio-religious ramifications of missionary 
work. The essence of religious conversion was to renew the original 
Pentecost experience by negating the existing order, transcending it and 
positing a new, superior socio-religious structure^^. Theologian J.H.Bavinick 
argued that the missionary was an "initiator of a cultural revolution" and 
that conversion "cannot leave the cultural life intact" because "a new 
culture...develops out of the root of faith in Christ"39. Many of today's 
missionaries work to accommodate Christianity within Aboriginal cultural 
frameworks^o but such a concept was alien to Gribble and missionaries of 
his era who tended to model the new. Christian social order on the cultural 
environment in which they themselves were reared^i. In practice, therefore, 
conversion inevitably entailed drastic cultural change for Aborigines. In this 
way, missionary work paralleled the "expansionist and proselytising ethos" 
of imperialism since both stiove to spread a particular vision of society and 
culture to an alien people42. Missionaries, however, posed a more insidious, 
•^^A.Haebich, For Their Own Good. Nedland , Universi ty of V^estem Austra l ian Press, 1988. 
•^^For a useful introduction to the debate see T.Swain and D.B.Rose, eds.. Aboriginal Australians and 
Christian Missions. Adelaide, Austrahan Association for the Study of Rehgions, 1988. Also B.Lockley, 
Queensland Native Policy, B.A. hons. University of Queensland, 1957; N.A.Loos, Aboriginal-European 
relations; K.Evans, Missionary Effort; N.Green, European Education. 
^"K.O.L.Burridge, "Introduction : Missionary Occasions" in J.A.Boutilier et al, eds. Mission. Church & Sect 
in Oceania. Ann Arbor, University of Michigan Press, 1978, p.l9. 
39j.H.Bavinck, The Impact of Christianity on the Non-Christian worid. Michigan, W.B.Eerdmans, 1948, pp. 
29, 58. 
'**^ See D.Thompson, "Bora is like Church'. Sydney, Australian Board of Missions, 1982. Also M.J.Wilson," 
Aboriginal Religion and Christianity : ideological symbolism, ritual sacramentalism", Nelen Yumbn. 13, 
September 1982, pp.3-12. 
'^^K.O.L.Burridge, Introduction to Mission, Church & Sect in Oceania. p.20. 
*^For an introduction to the debate on Christianity as a facet of colonialism see R.Delavignette, 
Christianity and Colonialism, New York, Hawthorn Books, 1964, pp.38-78; S.Neill, Colonialism and 
Christian missions. New York, McGraw Hill, 1966, p.l2; R.F.Berkhofer, Salvation and the Savage : an 
Analysis of Protestant Missions and the American Indian Response 1787-1862. Lexington, University of 
Kentucky Press, 1965, p.2; G.G.Brown, "Missions and Cultural Diffusion", American lournal of Sociology. 
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ethnocentric threat. Colonists aimed at limited ends such as the exploitation 
of land, labour or sex. Missionaries worked to alter the essence of the 
Aborigines by colonising "the heart and mind as well as body"'*^. 
Yet at the same time, missionaries like Gribble also protected many 
Aborigines from the violence, disease and exploitation of the frontier -
offering a refuge from the ravages and excesses of the white invasion; 
defending Aborigines in their dashes with settlers and pastoralists, and 
providing skills that empowered a dispossessed people to survive in a world 
inextricably changed by colonisation. 
The contradiction of the missionary's role in the colonisation process 
is further reason for scrutinising the dynamics of culture change on 
missions. Historians such as Pearson, Loos and Evans have studied cultural 
encounter, conciliation and adaption within the mission context. Seminal 
work has also been done by anthropologists like Calley, Berndt, Tonkinson, 
Trigger, Thompson and KoUg who have focused on the role of ideological 
tension, accommodation and resistance in redefining inter-racial power 
relations'^'*. Yet few biographies have looked at the complex cultural 
interaction occurring when a white individual intersected with the black 
world. In Cole's biography of Dick Harris^^, for instance. Aborigines only 
Analysis of Protestant Missions and the American Indian Response 1787-1862. Lexington, University of 
Kentucky Press, 1%5, p.2; G.G.Brown, "Missions and Cultural Diffusion", American Journal of Sociology, 
50, 3,1944, pp.214-219 ; T.O.Beidelman, Colonial Evangelism : a socio-historical study of and East African 
Mission at the Grassroots, Indiana, Indiana University Press, 1982, pp.3-5; F.B.Welbourn, "Missionary 
Stimulus and African Responses" in V.Tumer, ed., ColoniaHsm in Africa 1870-1 %0. Vol.3, Cambridge, 
Cambridge University Press, 1971, pp.310-317. 
^^T.O.Beidelman, Colonial Evangelism, p.6. 
'^M.J. Calley, Bandjalang Social Organisation, Ph.D., Sydney University, 1958; "Pentecostalism among 
the Bandjalang" in M.Reay, ed.. Aborigines Now, Sydney, Angus & Robertson, 1964, pp.48-58; 
R.M.Bemdt, An Adjustment Movement in Arnhem Land, Northern Territory, Paris, Mouton, 1962; 
R.Tonkinson, The ligalong Mob : Aboriginal Victors of the Desert Crusade, California, Cummings 1974; 
D.S.Trigger, Doomadgee : A Study of Power Relations and Social Action in a North Australian 
Aboriginal Settlement, Ph.D., University of Queensland, 1974; E.Kolig, The Silent Revolution : the 
Effects of Modernisation on Australasian Aboriginal Religion, Philadelphia, Institute for the Study of 
Human Issues, 1981. 
45K.Cole, Dick Harris. 
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featiire in the social dialogue as loyal servants, or as acted upon by the 
missionary and /o r the Holy Spirit^^. Nor is there any detailed scrutiny of 
the Aboriginal/missionary relations in Cole's study of Leslie Perriman. 
Similarly, Rose's biography of Schwarz ignores the culture of the Guugu 
Yimidhirr, their perceptions of Schwarz and the socio-religious impact of 
Christianity'*''. For Rose, Aborigines were merely the beneficiaries of 
Schwarz's messianic presence - a common feature of mission history and 
biography that Alroe aptly labels the "Pygmalion Complex"'*^. McMahon 
and Russo's biographies of Bishop Salvado also simplify the complexity of 
the Aboriginal/ missionary dynamic by trivialising accommodation of 
Salvado as a function of his forceful personality and portraying Aborigines 
as passive objects rather than active participants in their own existence'*^. 
Biography offers a medium for the case studies that are a prerequisite 
for accurate generalisations about missionaries as a class or group. But there 
are difficulties. Delicate balancing is needed to scrutinise cultural interaction 
and inter-racial perspectives while ensuring that the central focus remains 
on the biographical subject. The biographical form itself is also problematic. 
The annals of historiographic and literary criticism are laden with 
metaphysical questions about the nature of biography. Is it a craft, as Garraty 
argues, or an art, as Edel maintains? Is it literature, as Gosse and Paul 
Kendall Murray believe? Is it history as Carlyle, Tuchmann and Edel 
advocate - or a marriage of both? Should it be classed as fact or fiction^o? 
*°K.Cole, Perriman in Arnhem Land. Parkville, Church Missionary Historical Publications, 1973; J.Harris, 
One Blood. 
'^'^G.Rose, "The Heart of a Man". 
^M.J.Alroe, "A Pygmalion Complex among Missionaries : a Catholic Case in the Kimberley" in T.Swain 
and D.B.Rose, eds. Aboriginal Australians, pp.30-44. 
^^J.T.McMahon. Bishop Salvado : Founder of New Norcia. Perth, Patterson Printing Press, 1943; G. Russo, 
Lord Abbot of the Wilderness : the Life and Times of Bishop Salvado. Melbourne, Folding Press, 1980. 
especially pp.25, 35, 216. 
^'^For an outline of the debate see D.Novarr, Lines of Life : Theories of Biography. Indiana, Purdue Press, 
1986; J.A.Garraty, The Nature of Biography. New York, Alfred Knopf, 1957; M.Lomask, The Biographer's 
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The issue arises because of the changes in the purpose and form of 
biography : from the panegyrics of Ancient Egypt to early Christian 
hagiography; Johnson and Boswell's portraits of personality in their 
historical context; Victorian vacuum biographies, and Carlyle's stifling hero 
worship. It was not until 1921 and Strachey, that biography entered a new 
era of critical evaluation in which analysis of hidden motive became as 
important as the portrayal of public career. 
Schabert correctly argues that the distinction between fictional and 
factual/scholarly biography is correspondence to the world of historical 
knowledge rather than aesthetic coherence. Fictional biography selects 
material to reveal the "essential qualities" of the subject. Factual biography 
is governed by "commonly shared ideas of what is historically important" 
using the principles and methodology of historical analysis to critically 
evaluate and elucidate the subject's private life and role in society^^. 
The social sciences, anthropology and psychology gave twentieth 
century biography fresh impetus by broadening its methodology and forging 
a new compatibility with the interdisciplinary trends in contemporary race 
relations research^^ Where writers had formerly used documentary 
evidence, educated interpretation and intuition to access the mind of their 
subject's mind, the publication of Freud's General Introduction to 
Psychoanalysis (1920) made the insights of psychological theory accessible to 
the non-professional. The application of psychoanalytical theory to the study 
of history met with justified scepticism - especially when writers like 
Mazlish merely inserted their subject into a clinical framework rather than 
CiafL New York, Harper and Row, 1986; B.Tuchmann, Practising History : selerted ps.;ay^ New York, 
Ballantme, 1982; J. Meyers, ed., The Craft of Literary Rinp^phv London, Macmillan, 1985. 
^^I.Schabert, "Fictional Biography, Factual Biography, and Their Contaminations", Biography. 5,1, Winter 
1982, pp.1-16. 
^^A.Friedson, ed., New Directions in Biography. Hawaii, Biographical Research Centre, 1981; 
N.C.Manganyi, "Psychobiography and the Truth of the Subject", Biography. 6,1, Winter 1983, pp.34-52. 
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using psychology as a tool to interpret behaviour that could not be explained 
adequately by the sources^^. Erik Erikson legitimised psychobiography by 
proving that it could be constructed within a historical and cultural 
context^'*. Critical re-evaluation has shown that psychoanalysis can be an 
effective methodology providing it is controlled and used within sound 
historical frameworks^s. 
The methodological diversification of contemporary life writing and 
the use of psychological theory is particularly pertinent to the study of 
missionary biography. Identification of motive is a prerequisite to accurate 
interpretation of action but analysing missionary motive is problematic. 
Beidleman identifies asceticism, altruism and a sense of martyrdom as 
crucial in explaining missionary behaviour. Welbourn suggests that 
sublimated guilt and moral superiority were decisive^^. For Christian 
writers like Harris and Cole, spiritual faith adequately explains most events 
and deeds in the missionary sphere but, as CHfford's study of Maurice 
Leenhardt demonstrates, such interpretations fail to separate myth and 
reality because they ignore the influence of temporal factors such as 
economic imperatives and social obligations^^. 
^^B.Mcizlish, Tames and Tohn Stuart Mill : Father and Son in the Nineteenth Century, London, 
Hutchinson, 1975. For criticism of psychobiography see N.C.Manganyi, "Psychobiography and the 
Truth of the Subject", p.37; F.E. Manuel, "The Use and Abuse of Psychology in History" in G.M.Kren & 
L.H.Rapport, eds.. Varieties of Psychohistory, New York, Springer Publishing Co., 1976, p.57; 
G.Himmelfarb, "The New History", Commentary, 59,1975, p.73; D.E.Stannard, Shrinking History : on 
Freud and the Failure of Psychohistory, New York, Oxford University Press, 1980; G.I.Izenberg, 
"Psychohistory and Intellectual History", History and Theory, 14,1975, pp.139-55; J.Barzun, Clio and the 
Doctors : Psychohistory, Quanto-history, and History, Chicago, University of Chicago Press, 1974; D. 
Arzt, "Psychohistory and its Discontents", Biography, 1,3,1978, pp. 23-24. 
^^E. Erikson, Young Man Luther: a Study in Psychoanalysis and History, New York, Norton & Co., 1958; 
Insight and Responsibility. London, Faber, 1964. 
^^R. Stevens, Erik Erikson, Oxford, Open University Press, 1983; M.Albin ed.. New Directions in 
Psychohistory : the Adelphi Papers in honor of Erik Erikson, Massachusetts, Lexington Books, 1980; 
J.E.Wright, Erikson : Identity and Religion, New York, Seabury Press, 1982; P. Loewenberg, Decoding the 
Past: the Psychohistorical Approach, New York, Alfred A.Knoff, 1983. 
^"T.O.Beidelman, Colonial Evangelism, pp.65-67, 70; F.B.Welbourn, "Missionary Stimulus and African 
Responses", pp.315-317. 
^'J.Clifford, Person and Myth : Maurice Leenhardt in the Melanesian World, California, University of 
California Press, 1982. 
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Several biographers of whites in contact situations have drawn on the 
legacy of Boswell, Strachey and Erikson by using psychoanalytical insights to 
penetrate the mind of their subject. Thorpe uses Meston's identification 
with nineteenth century Romanticism and concepts of manliness to make 
his patriarchal, authoritarianism comprehensible^^. Gunson examines pre-
missionary life to determine the forces shaping missionaries' character, 
attitudes and methodology59. Perhaps, the most outstanding insight into 
the missionary mind is Binney's study of Thomas Kendall which not only 
analyses the cultural and psychological factors that created Kendall but the 
psychological impact of his confrontation with indigenous culture^^. 
In keeping with the development of contemporary life writing, it was 
necessary to delve beyond superficial explanations and penetrate the inner 
reaches of Cribble's mind in order to evaluate his actions, motives and 
attitudes. But conventional methods of historical research failed to reconcile 
the inconsistencies in Cribble's behaviour and attitudes, or account for the 
repeated maladapative patterns of provocation and conflict that 
characterised his relations with others. Such personality traits signalled the 
operation of significant unconscious processes. This thesis is not 
psychobiography, and psychoanalytical theory has been consciously excluded 
from the body of the text to preserve the continuity of the narrative. 
Psychoanalytical theories of behaviour, however, provided a valuable 
theoretical tool for unlocking Cribble's true persona and formulating an 
interpretation of his life. The theoretical basis of the analysis is derived from 
post-Freudian theory particularly father/son relations in identity formation. 
^"W. Thorpe, Archibald Meston. 
^"N.Gunson, Evangelical Missionaries in the South Seas, 1787-1860, Ph.D., Australian National 
University, 1959; N.Gunson, M^sengerspf Grace; N.Gunson, ed., Australian Reminiscences and Pappi^ r.f 
L.F.Threlkeld. 
60j.Binney, The Legacy of Guilt. 
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object-relations theory (splitting and projection), authoritarianism, and 
narcissism^i. 
A biographer's tendency to sympathise with their subject often leads 
to an idealised image. Gunson cautions academics not : 
to eulogise certain missionaries whom they have 
believed to be apostles of a different light, of scientific 
methods and learned curiosity. Hero-worship has a 
legitimate function in the inspiration of men, but the 
historian must be careful to place the heroes in their 
right perspective and to separate them from their 
mythology^2 
Profiles of Gribble have been vulnerable on this point. As a result, 
Gribble has assumed mythological proportions in much of the literature. He 
is the model for Randolph Stow's sympathetic missionary portrait in To the 
Islands; John Harris treats him with reverence in his study of Australian 
missions, and Paul Smith idealises him as a visionary in his history of 
Yarrabah mission^s. Gribble fostered this persona by portraying himself a 
°^The following is a select survey of the theoretical and clinical literature with examples of its 
application in history writing. On objects relations : H.Guntrip, Schizoid Phenomena, Object-Relations 
and the Self, London, Hogarth Press, 1968; H.Segal, Introduction to the Work of Melanie Klein, London, 
Heineman, 1964; M.Klein, Envy and Gratitude and other works, 1946-1963, London, Hogarth Press, 1975; 
R.Money-Kyrle, The Writings of Melanie Klein, London, Hogarth Press, 1975. On the Authoritarian 
Personality : T.W.Adorno, et al. The Authoritarian Personality, New York, Harper, 1950; E.Fromm, 
Escape from Freedom, New York, Holt, Reinhart and Wilson, 1941; H.D.Lasswell, Psychopathology and 
Politics, Chicago, University of Chicago Press, 1960. On the psychology of racism : E.Genovese, Roll 
lordon Roll : the world the slaves made. New York, Pantheon, 1974; W.Jordon, White over Black : 
American Attitudes towards the Negro 1550-1812, Philadelphia, Baltimore, 1968; W.R.Jacobs, "The Fatal 
Confrontation : Early Native-White Relations on the Frontiers of Australia, New Guinea, and America -
a comparative study" Pacific Historical Review, 60,1971, pp.293-309; G.W.Allport, The Nature of 
Prejudice. Massachusetts, Addison-Wesley, 1979. On identity formation and father/son relations : 
J.J.Fitzpatrick, "Erik H.Erikson and Psychohistory", Bulletin of the Menninger Oinic, 40, 1976, pp.295-314; 
C.Stout, "Ego-Psychology and the Historian", History and Theory, 7,1968, pp.218-97; R.C.Tucker, Stalin 
as a Revolutionary 1879-1929 : a Study in History and Personality. New York, Norton & Co., 1973; 
E.H.Erikson, Childhood and Society. 2nd ed.. New York, Norton & Co, 1963; Dimensions of a New 
Identity, New York, Norton & Co., 1974; Young Man Luther : a Study in Psychoanalysis and History, New 
York, Norton & Co., 1958; Identity, Youth and Crisis, New York, Norton & Co., 1968; H.R. Wolf, "British 
Father's and Sons 1773-1913 : from Filial Submissiveness to Creativity", The Psychoanalytical Review, 
Summer 1965; J.C.Fliigel, The Psycho-analytic Study of the Family, London, Hogarth Press, 1966; On the 
narcissistic personality : K.Horney, Neurosis and Human Growth : the struggle, London, Routledge & 
Kegan Paul, 1951; E.Fromm, The Anatomy of Human Destructiveness, New York, Holt, Reinhart & 
Winston, 1974. 
"^N.Gunson, Messengers of Grace, p.3. 
^^R.Stow, To the Islands, Middlesex, Penguin, 1958; J.Harris, One Blood; P. Smith. Like a Watered 
Garden. 
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hero in his own autobiographies but when historians echo the image 
through incomplete or uncritical research, the result is unscholarly 
biography. Neville Green's M.A. and Ph.D. both include biographical 
profiles of Gribble. As the following examples demonstrate, his analysis falls 
short of a critical, accurate evaluation of the man. According to Green, 
Gribble was the only person wanting an investigation into the 1926 pohce 
massacre of Aborigines. In support of his argument. Green claims that 
"through July [1926], there was no response to [Cribble's] demands for an 
inquiry"64. Yet Cribble's journals, correspondence and the records of the 
Aborigines and Police departments in Western Austraha, show that there 
was no report of the massacre until 29 July 1926. Similarly, Green bases his 
assessment of Cribble's relations with the ABM on a sympathetic biography 
of Gribble by Bishop McCall because, according to Green, the primary sources 
were "cleared out [of] the Perth Church Office" and apparently "lost or 
destroyed"^^. In fact, they were sent to the ABM in Sydney and later the 
Mitchell Library. Evidentiy Green failed to locate the material during his 
research in Sydney^^. ReHance on secondary sources is dangerous. Quoting 
McCall, Green argues that after the announcement of a Royal Commission 
into the 1926 massacre, the ABM Secretary in Perth declared his intention 
"to use the Royal Commission as an excuse to bring [Gribble] down". In fact, 
Perth offered Gribble support at this time and the original correspondence 
(Mitchell Library) makes it clear that the ABM hoped to use the Royal 
Commission as an excuse to bring Gribble down to Perth to discuss mission 
affairs^7_ 
°'*N.Green, 'The Cry for Justice and Equality", in T.Swain and D.Rose, Aboriginal Australians, p.167; 
N.Green, European Education, p.351. 
"-"N.Green, Marndoc Reserve, p.418. 
°°N.Green, Marndoc Reserve, p.ii. 
"^N.Green, Marndoc Reserve. p.403. 
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The task of drawing on a range of methodology to reconstruct 
authentically the inner and outer life of figures who straddled the cultural 
divide was enlarged in Cribble's case because of the chronological span of 
his career (1892-1957) and the geographic spread of the communities with 
which he worked. His biography required research and field work on both 
sides of the continent. Archival work was conducted in Sydney, Canberra, 
Perth, Brisbane, Townsville and Cairns. People who knew Gribble (or their 
descendants) were interviewed in Sydney, Brisbane, Maryborough, Cairns, 
Yarrabah, Townsville, Perth, Wyndham, Forrest River (now Oombulgurri), 
and Palm Island. The Queensland research was conducted during the four 
months from November to February 1984 . The Western Australian 
research was done through December and January 1985, and in July 1991. 
Written historical records (newspapers, government records. 
Cribble's journals and correspondence etc.) provided a chronology of 
Cribble's life; reconstructed his attitudes to Aborigines and others; described 
the regional race relations context; illuminated Cribble's perception of the 
Aboriginal / missionary dynamic and detailed his interaction with white 
settlers and the Anglican Church. The bulk of the Gribble papers (GP) are 
housed in fifteen boxes in the Mitchell Library, Sydney. The Forrest River 
journals are in the Battye Library, Perth, while the Palm Island journals 
(1953-1955) are held in the North Queensland Diocesan Archives, in 
Townsville. 
Gribble gave his papers to the ABM Chairman and his son, Eric, 
before his death but he was selective about the material he preserved. 
Evidently Gribble was anxious that history remember him for his public 
works rather than his private life for he destroyed almost all his personal 
17 
correspondence. Consequentiy, Cribble's papers were treated cautiously and 
balanced by information and perspectives from other sources. 
Gribble kept a daily journal throughout his entire life as a missionary. 
The journals' purpose was to record mission development. They were 
mission property and other staff made entries during Cribble's absences. 
Hence, details about routine mission business predominate. During times of 
crisis, however, the journals became Cribble's confessional - describing his 
conflicts with Aborigines, settiers, mission staff and the ABM. Such entries 
are brief and sometimes obUque. Nevertheless, they illuminate Cribble's 
methods, anxieties, and the issues important to him. The journal collection, 
however, is incomplete. The following Yarrabah journals (1893-1909) are 
missing : 1894 (missing from April);1895 (begins July);1897 (ends early 
September); 1898 (begins June);1903 and 1908 (missing completely). All efforts 
to locate the absent journals have failed but Aboriginal informants testify 
that there was an illicit sexual relationship between a white staff member 
and an Aboriginal mission resident in all the missing years except 1903. A 
similar event may have occurred in 1903 but this could not be established. In 
this light, it is Ukely that the missing journals were destroyed, perhaps by 
Gribble, because their contents would cause embarrassment if made public. 
Only the following Forrest River (1914-1928) journals are extant : 
January 1914 - November 1917; June 1918 - January 1919; July 1921 -
November 1921; March 1922 - May 1923; April 1926 - January 1927. The 
missing volumes are believed to have been destroyed by damp and white 
ants^s. Between 1922 and 1926, Gribble also kept a personal diary (Mitchell 
Library) which detailed Aborigines' killing of mission cattle, settler abuse of 
Aborigines, his disputes with the ABM and the 1926 massacre. It is 
°°N. Green, Notes on the records of Forrest River Mission, 1%7, RN774, BL. 
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indicative of the importance Gribble attached to these events that he 
recorded them in a special, separate journal and they are given particular 
attention in Chapters 7-9. 
The Palm Island journals (1930-1955) are complete except for the last 
eighteen months of Cribble's life when he was ill and feeble. The entries are 
brief and focus on mundane matters of church administration. Other 
sources, (church records. Cribble's correspondence and oral evidence) were 
used to reconstruct this stage of Cribble's life. 
Cribble's surviving correspondence deals with events such as the 
1927 Royal Commission and his disputes with the ABM. He chronologically 
collated the correspondence in folders - which suggests that he hoped it 
would later vindicate his stand on various issues. Other sources (oral 
evidence, ABM records etc) were used to balance Cribble's accounts of 
events. 
Gribble wrote a total of six autobiographies : "Life and Experiences of 
an Australian" (serialised in the Gosford Times during 1915); Forty Years 
with the Aborigines (1930); The Problem of the Australian Aborigines (1932); 
A Despised Race (1933); "Over the Years" (seriahsed by Northern 
Churchman,1930s, and ABM Review,1950). All five autobiographies were 
written after major career crises that undermined Cribble's position inside 
and outside the Church while his last autobiography, "The Setting Sun", 
was produced as Cribble's final testimony when he was nearly eighty years 
old^^. As Loewald observes, autobiographical writing is a self-appropriating 
^^E.R.Gribble, "Life and Experiences of an Australian", serialised in the Gosford Times, 1915; Forty 
Years with the Aborigines, Sydney, Angus and Robertson, 1930. This was a speedy reworking of "Life 
and Experiences" with the addition of a chapter on Forrest River Mission. Gribble initially approached 
the ABM about publication but was rejected. The Problem of the Australian Aborigines, Sydney, Angus 
and Robertson, 1932; A Despised Race, Sydney, Australian Board of Missions, 1933. This was actually 
the second book that Gribble wrote but publication was delayed by editorial clashes with the ABM 
(ABM Board Mins, March 1929, M4/5, ML). For this reason, Gribble offered Problem and Forty Years to 
Angus and Robertson. "Over the Years" was serialised by Northern Churchman in the 1930s, and by the 
ABM Review in 1950. "The Setting Sun" was serialised in the ABM Review during the 1940s and in the 
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activity designed to reconstitiite the subject^o. Viewed in the context of his 
career crises. Cribble's autobiographies were his means of explaining, 
justifying and defending himself. They functioned as the vehicle for 
presenting the image of himself that he wanted to believe and wanted 
preserved for prosperity'^^. The selection of data reflects his purpose. Gribble 
focused on activities and events, rather than introspection, and presented 
himself as a heroic personality in the mould of Livingstone : the lone white 
man, battiing primitive conditions, and fearlessly confronting danger to take 
the Gospel to 'heathen' natives. The romanticised portrayal and self-
justifying purpose gives a distorted picture that has been treated with 
sceptical caution. A fuller discussion of Cribble's autobiographical writing 
appears in Chapter 9. 
Gribble was a regular contributor to Church journals such as 
Missionary Notes, Australian Board of Missions Review, Western 
Austrahan Church News, North West Quarterly, Northern Churchman, 
and Church Chronicle. Often the same article appeared in several of 
journals. Cribble's contributions were designed to report and persuade. His 
aim was to create a picture of "benighted misery and ignorance with 
sufficient glimmers of hope to elicit funds"''^. Cribble's articles chronicle 
mission development and are useful sources of data but often his 
contributions were heavily edited. In 1941, for instance, Gribble claimed that 
the men on Palm Island were "addicted to vices, moral and otherwise" and 
Northern Churchman during 1945 -1947. Serialisation was not Cribble's preferred option but he could 
not find a publisher for either book. 
' ^H.W.Loewald, Psychoanalysis and the History of the Individual, New Haven, Yale University Press, 
1978. 
' ^For discussion of the psychological dimension of autobiography see A.Kazin, "The Self as History : 
Reflections on Autobiography", in M.Pachter, ed.. Telling Lives : the Biographer's Art. Washington D.C., 
New Republic Books, 1979, pp.74-89; J.Olney, Metaphors of Self: the Meaning of Autobiography. New 
Jersey, Princeton University Press, 1972; P.Abbs, "Autobiography : Quest for Identity" in B.Ford, ed.. The 
New Pelican Guide to English Literature, Middlesex, Penguin, 1983, pp.510-515. 
'"^T.O.Beidelman, Colonial Evangelism, p.17. Beidelman's discussion of Africa in missionary journals is 
also valid for Australia. 
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should be confined forcibly in "a special establishment... under strict control, 
live in barracks, drilled and employed and when proved worthy then 
drafted to Hve amongst decent people"^^. The Northern Churchman's 
editors tempered the proposal to "quarters of their own...plenty of work 
[and] when proved worthy... submitted to all die social privileges of the 
settlement"74. Consequentiy, Cribble's published articles provide only a 
sanitised insight into his personality and attitudes. 
The minutes of the ABM Executive Council (Mitchell Library) trace 
Cribble's administration of his missions and his relationship with the ABM. 
These were public documents and usually excluded details that reflected 
unfavourably on the ABM or its offlcers, eg. the reasons for staff dismissals. 
The ABM's correspondence (Mitchell Library) offers a more revealing 
insight into its relationship with Gribble but much of the collection was lost 
when the ABM moved its offices from the suburb of Stanmore to Bathurst 
Street, Sydney. For the same reason, most of the correspondence and 
personal files of missionaries relating to the Cribble's years at Yarrabah are 
not extant. 
By contrast, the files of the ABM Committee in Western Australia 
(the body responsible for overseeing Forrest River Mission) are almost 
completely intact. The collection includes correspondence as well as 
Committee Minutes and vividly exposes the tension between Gribble and 
the ABM in Western Australia. The bulk of the collection is in the Mitchell 
Library although two uncatalogued boxes remain in the ABM Archives in 
Bathurst Street, Sydney. 
The sources used to set Gribble in his race relations context included 
newspapers. Parliamentary Papers and Debates, Police and Court Records, 
^^E.R.Gribble, Report on Palm Island, 11 September 1941, GP, 10/16/1, ML. 
74NC, October 1941, p.l6. 
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the papers of Dr A.P. Elkin, and the extensive records of the Police and 
Aborigines departments in Queensland and Western Austraha. 
The written sources, however, give little about Cribble's personal life 
and present a slanted view of his relations with Aborigines and impact on 
local indigenous culture. The use of oral evidence enabled more accurate 
picture of Gribble, mission life and the Aboriginal/missionary dynamic. 
Sixty-seven hours of interviews, as well as numerous informal, discussions, 
were conducted. Eighty percent of interviewees were Aboriginal. The bulk of 
the interviews focused on the subject's perceptions of Gribble and their 
experience of/adjustment to mission and settiement life. Eighty-two percent 
of Aboriginal informants knew Gribble personally. The remainder were 
descendants of people who had grown up under Cribble's rule and related 
stories handed down by their elders or experiences typical of life during the 
mission's early days. Because only three men were living who knew Gribble 
during his years at Yarrabah and Forrest River, three quarters of the 
informants were women. Similarly, few non-Aborigines could be found 
who had known Gribble personally because his missionary work kept him 
largely isolated from white society. In particular, this restricted the sources 
available from which to chronicle Cribble's childhood and youth. 
Compensation has been made for the unavoidable dependence on Cribble's 
written recollections of this period by using psychoanalytical frameworks to 
gain insights into the hmited data. 
Use was also made of \he Black Oral History Collection at James Cook 
University of North Queensland. Because these interviews were conducted 
with male Aborigines during the early-mid 1970s, they helped to balance the 
predominance of female informants in my own collection. Published oral 
history collections and black life histories provided additional data 
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concerning Cribble's impact on Aborigines, their culture and northern race 
relations. 
The use of oral evidence poses a number of ethical and theoretical 
problems^s. As McBryde and Shaw point out, the process of collecting oral 
evidence influences informants' responses and ought be documented to 
enable verification of the researcher's interpretations and conclusions''^. My 
methods of collection varied. Most interviews were recorded on cassette 
tape but at Forrest River Mission (Oombulgurri) the tape recorder was 
damaged during a cyclone that eventually flooded the settlement and forced 
the evacuation of the community. Consequently, interviews were recorded 
in short-hand. When conversations were struck up 'in passing', my later 
notes formed the record of interview. Follow-up discussions were 
conducted where possible to ensure accurate recording and interpretation of 
information. Certain people clearly differentiated between the 'business' of 
interviewing and general conversation. In such cases, there was an 
inevitable formality to the interview's tone and content. The tapes, 
transcripts and notes of interviews are in my possession. The advice of the 
community councils at Yarrabah, Oombulgurri and Palm Island will be 
sought as to their future use and/or disposal. 
The collection of oral evidence is a field ripe for academic exploitation 
and I was very conscious that I benefited from my informants' generosity 
and knowledge. My informants, however, were keen for Cribble's story to be 
'^P.ITiompson, Voice of the Past: Oral History, London, Oxford University Press, 1978; J. Vasina, Oral 
Tradition : a Study in Historical Methodology, London, Routledge & Kegan Paul, 1961, pp.19-20; 
R.Piddington, "Synchronic and Diachronic Dimensions in the Study of Polynesian Cultures", Journal of 
the Polynesian Society, 60,1951, pp.117-9; G.Berreman, "Is Anthropology AHve? Social Responsibility in 
Social Anthropology", Current Anthropology, 9,5,1%8, pp.391-396; K.Gough, "New Proposals for the 
Anthropologist", Current Anthropology, 9, 5, pp.403-407; G.Gjessing, "The Social Responsibility of the 
Social Scientist", Current Anthropology, 9, 5, pp.397-402; P. O'Farrell, "Oral History : Facts and Fiction", 
Quadrant, November 1979, p.7. 
^^I.McBryde, "Ethnohistory in an Australian Context", p.l27; B.Shaw, My Country of the Pelican 
Dreaming, p.l. Also P.M. Mercer, "Oral Tradition in the Pacific : Problems of Interpretation", TPH. 14, 3-
4,1979, pp.130-132. 
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told because of his impact on their lives and their community. Many also 
found the interviewing process rewarding. At Yarrabah, I was thanked 
because "We thought we'd forgotten but you helped us remember"^''. 
It should be noted that because of the striking differences in 
informants approaches to interviews, a greater reliance was placed on 
Aboriginal rather than non-Aboriginal evidence. Aboriginal informants 
would indicate when they did not know the answer to a question and 
specified whether their responses were based on personal experience or 
information from others. White informants tended to construct answers 
that were internally consistent but historically impossible. Some presented 
information as if from personal experience but quizzing showed that it was 
based on hearsay. Generally, white informants were less concerned about 
the integrity of their responses and more anxious that their answers show 
them in a favourable light. All interviews were conducted on the basis that 
the information would be used in my work. When discussions with 
Aborigines moved into areas that they did not want publicised, eg. living 
people, I was directed to stop recording before the conversation continued. 
Information gained under these conditions has been treated as confidential 
and is excluded from the thesis. Others were unwilling to comment on 
sensitive issues, eg. the reasons for transportation to Palm Island. Their 
feelings were respected and the question withdrawn. Three white 
informants, however, 'revealed all' but concluded the interview by asking 
that it be 'off the record'. Since they had been fully appraised of the 
interview's purpose and objective, I considered this unreasonable. 
However, every effort has been made to use the information sensitively. 
'^'^Interview, Theresa Livingstone, Yarrabah, 26 December 1984. 
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Some scholars have questioned the reliability of oral testimony on 
the grounds that memories fail, information is forgotten, or is manipulated 
to conform with contemporary values and situations'^^. Every effort was 
made to verify oral information but sometimes there were several accounts 
of the same event eg. there are three versions of the cause of Frederick Hay's 
murder in 1929 (Chapter 8). Such variations reflected the informants' 
perceptions of events, different aspects of historical and sociological 
understanding, and the psychosocial dimension of oral history. Although 
oral evidence must be critically evaluated, it is unnecessary to verify every 
single detail. Oral recollection can form a history unto itself and its value 
lies in its ability to add new and different dimensions to our understanding 
of the past by accessing information and perceptions of events excluded 
from the written records. 
Many of the traditional difficulties involved in collecting and using 
oral evidence (eg. language; locating events according to western concepts of 
time etc.) did not arise as my Aboriginal informants were raised on 
missions, spoke Enghsh and set their information within a clear 
chronological framework^^. However, two instances of feedback were 
encountered, ie. where education and reading leads to internalisation of 
information and a blurring of the distinction between what is remembered 
and what has been read/learned. In both cases, informants' quoted verbatim 
from Cribble's autobiographies and subsequently admitted having read his 
'^ ^P.M. Mercer, "Oral Tradition in the Pacific", pp.143-147. 
'"For a fuller discussion of the problems of oral evidence see P.M. Mercer, "Oral Tradition in the 
Pacific", pp. 130-153; P.Thompson, The Voice of the Past; J.Vasina, Oral Tradition: B.W.Tuchmann 
Practising History; D.P.Henige, "The Problems of Feedback in Oral Tradition : Four Examples from the 
Fonte Coastlands", lournal of African History, 14,1973, pp.95-105; P.Read, "Oral History lnterview^ng" in 
D.Barwick, M.Mace & T.Stannage, Handbook for Aboriginal and Islander History, Canberra, 
Australian Institute of Aboriginal Studies, 1979, pp.141-146; R.Finnegan, "A Note on Oral Tradition and 
Historical Evidence", History and Theory, 9,2,1970, pp. 195-201. 
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books. Evidentiy they had married Cribble's written accounts with Uieir 
own recollections. Such information was discarded. 
Unfortunately, the interviewing process can also corrupt the integrity 
of informants' recollections. During an interview with Lily Johnson at 
Wyndham, I told her of Cribble's claim that Frederick Hay was killed 
because he sexually assaulted an Aboriginal woman. This was categorically 
denied by Lily, who was present when Gribble interviewed Lumbia (Hay's 
killer) and allegedly exti-acted tiie story of Hay's sexual abuse. During our 
five hours of discussions, Lily was a willing, open informant who 
voluntarily offered detailed, intimate information. Yet several years later, 
during an interview with Neville Green, she added the story of Hay's sexual 
abuse to her account of his murder^o. The change suggests that she, probably 
unwittingly, modified her story to accord with what she had been told was 
Cribble's version of events. 
Because of the prohibitive amount of fieldwork required to 
illuminate the pre-mission culture of the communities Gribble worked 
with, published ethnography was used to highlight the specific aspects of 
Aboriginal culture (the centrality of land in spiritual belief, burial rites, 
marriage arrangements etc.) that lead to tension in the 
Aboriginal/missionary dynamic. Information about pre-mission culture, 
however, is Hmited and patchy. Gribble was the first European to have 
sustained contact with the tribes at Yarrabah and Forrest River but he had 
no ethnographic training and only a cursory interest in a culture which he 
regarded as "superstition" destined to disappear^^. Although Gribble wrote 
twelve items for the Australasian Anthropological Tournal and the Science 
of Man, most of his contributions consisted of a single sentence or point. 
°^N.Green, Marndoc Reserve, p.378. 
^^E.R.Gribble, Problem, p.89; Despised Race, p.88. 
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Anthropologists R.M.W.Dixon and A.P.Elkin have criticised his ignorance 
of traditional culture^^ Gribble included ethnographic information in The 
Problem of the Australian Aborigines and Despised Race, but his sole 
intention was to rebut Elkin's criticisms. Moreover, his knowledge of the 
culture in the vicinity of his own missions was so limited that he had to 
draw on examples from elsewhere to illustrate customs^^ Despite these 
qualifications. Cribble's eye-witness accounts are a useful record of customs 
which were not observed by other anthropologists until a prolonged period 
of interaction and accommodation had elapsed. 
Much early anthropology was conducted by white males whose 
operation within a western ontological framework blinkered their 
perception of indigenous culture and limited the scope of their research 
interests84. During the 1890s, Dr W.E. Roth's research near Yarrabah focused 
on material culture and included littie about socio-political organisation, 
spiritual behefs or women's authority. Between 1963 and 1975, Dixon 
studied local language at Cape Grafton but concluded that after seventy years 
of mission life the people "know littie or nothing of their traditional tribal 
law, behefs and legends : moiety-determined marriage died out long ago"^^. 
Since the late 1970s, however, a cultural revival at Yarrabah has brought a 
renewed acquaintance with the locale's sacred places and the recording of 
traditional myths. In combination, these sources have made it possible to 
create a partial sense of Yarrabah's traditional life before Cribble's arrival. 
More extensive ethnographic research was done around Forrest River 
Mission, in the east Kimberley. A.P.Elkin spent six weeks at there in 1928 
82R.M. W.Dixon, Grammar of Yidin. p.23; A.P.Elkin, 1928 Report, Box 5.8, ABMA. 
^E.R.Gribble, Forty Years, p.83. 
°'*For discussion of the intellectual development of anthropology in Australia see K.S., Oldmeadow, The 
Science of Man : scientific opinion on the Australian Aborigines in the late nineteenth century : the 
impact of evolutionary theory and racial myth, M.A.hons, Australian National University, 1968. 
^R.M.W.Dixon, Grammar of Yidin. pp. 25-26. 
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and his student, Phyllis Kaberry, worked in the area for four months during 
1935. Their research post-dates Cribble's arrival but nevertheless provides a 
more comprehensive picture of local beliefs and customs than Cribble's 
brief, anecdotal records. 
As a quasi-penal government settiement. Palm Island was a different 
situation. Aborigines and Torres Strait Islanders were forcibly transported 
there under the Aborigines Protection Act; tribal representation was diverse 
and most residents had experienced prolonged contact and acculturation 
before arriving on the island. Discussion of Palm Island's socio-cultural 
framework focuses on the island's living conditions and traditional culture 
at the time of Cribble's arrival in 1930. Oral history collected during field 
work at Palm Island formed the basis for this portrait - supplemented with 
information from the Black Oral History Collection at James Cook 
University, and published life histories of Palm Islanders like Marnie 
Kennedy. 
For the sake of accurate reconstruction and interpretation, particular 
emphasis has been given to reconciling the inconsistencies in Cribble's 
records. For this reason, extensive footnoting has been used to document 
data and conclusions. Where relevant, alternative sources for the same 
information are cited in the footnotes. This method not only helps locate 
the thesis clearly in the genre of scholarly life writing but will provide 
Aboriginal communities with information about alternative sources of data. 
This was felt necessary because the geographically diverse location of the 
documentary evidence might inhibit their accessibility to Aboriginal 
communities who want to examine them further. 
******'^•:^r*:^)^•l^)^>^**l^>t•)^•)^)^)^l^)^l^•>^:^•)^• 
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Chapter 1 examines the formative forces in Cribble's childhood and 
youth - focusing on his relationship with his father and family, the religious 
environment in which he was reared, the influence of boarding school, his 
experiences with and attitudes to Aborigines, and his reasons for adopting 
missionary life. 
Chapter 2 discusses those aspects of Aboriginal cosmology that formed 
the key oppositions between Aboriginal and Christian belief. Drawing on 
ethnographic and oral data, a survey is made of those aspects of Kongkandji 
culture that later became a cause of contention with Gribble at Yarrabah. 
Also discussed is the relationship between the Kongkandji and their 
neighbours, and the impact of frontier aggression and white settlement on 
the local tribes and inter-tribal relations. 
Chapter 3 examines the Kongkandji's response to Cribble's arrival 
and the factors contributing to the mission's growth up to 1900 -
highlighting the dichotomy between the reasons for Aborigines' actions and 
Cribble's perception of events. Examination of the post-1900 period 
illuminates aspects of Gribble's personality and increasing authoritarianism 
by studying his management of Fraser Island Mission; his accounts of the 
establishment of Mitchell River Mission; his economic management of 
Yarrabah; his use of government legislation to increase his power and his 
clashes with Cairns and the ABM. Aborigines' responses to Gribble's 
methods are mentioned only briefly in this chapter because they form the 
basis of the next two chapters. 
Chapter 4 offers a detailed scrutiny of mission life and the 
Aboriginal/missionary dynamic at Yarrabah. The analysis examines 
Gribble's attacks on traditional culture, the strategies used to enforce his 
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socio-religious values and the factors influencing Aborigines' response, 
resistance and accommodation of Gribble. 
Chapter 5 examines white Victorian perceptions of sexuality, women 
and family in Aboriginal and non-Aboriginal society. Gribble's methods of 
forcing Aborigines to conform to his image of family and sexual virtue are 
detailed and juxtaposed against the missionaries inability to maintain the 
standards of sexual morality they set. The collapse of Gribble's marriage and 
five instances of illicit sexual relations between missionaries and Aborigines 
are detailed - including Gribble's own affair with an Aboriginal woman. The 
consequences of Gribble's relationship are evaluated in terms of its psycho-
physical impact on him, his management of the mission, relations with 
mission residents and dismissal from Yarrabah mission. The myth that 
Gribble 'retired' from Yarrabah because of ill-health is dispelled. 
Chapter 6 discusses Gribble's appointment as Head of Forrest River 
Mission in the east Kimberley. Aspects of local tribal culture are surveyed 
with particular reference to those customs which were anathema to Gribble 
The region's race relations' history is reviewed and highlights Aborigines' 
success in repelUng earUer efforts by whites to settle at Forrest River. 
Chapter 7 examines Gribble's failure to induce the Forrest River tribes 
to settie permanentiy at the mission and offers a thematic analysis of the 
Aboriginal/mission dynamic during his administration. Gribble's motives 
for and success in championing Aborigines in their clashes with local whites 
are assessed. It is argued that sexual frustration and Gribble's failures at 
Forrest River caused a mental collapse that was facilitated by the Perth 
ABM's efforts to force his removal and which culminated in Bishop 
Trower's withdrawal of Gribble's licence. Trower's reasons for reinstating 
Gribble are discussed. A review of the evidence corrects the myth that Chief 
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Protector Neville and Aborigines Inspector Mitchell pushed for Gribble's 
dismissal by proving that it was they who actually helped ensure Gribble's 
continued tenure as the Head of Forrest River mission. 
Chapter 8 corrects the myths about the murder of Frederick Hay, and 
the role of Gribble and others associated with the investigation of the 1926 
massacre and the Wood Royal Commission. The psychological motives for 
Gribble's behaviour are analysed and an overview of the Royal Commission 
and subsequent police trial are provided. The impact of the massacre on 
Gribble, the region's Aborigines and the pohticisation of urban Aboriginal 
agency is assessed. 
Chapter 9 re-examines the documentary and oral evidence to 
disprove previous explanations of Gribble's dismissal from Forrest River. 
Gribble's autobiographies and motives for writing are analysed. 
Chapter 10 briefly outiines Gribble's life after Forrest River and his 
appointment as Anghcan Chaplain to Palm Island. Living conditions and 
the traditional culture on Palm Island around 1930 are described. 
Chapter 11 argues that Gribble sought to transform Palm Island into 
an Anglican mission. His fostering of sectarianism is discussed and the 
Aboriginal/missionary dynamic is evaluated by juxtaposing Gribble's efforts 
to empower and protect Aborigines against his continued contribution to 
the erosion of traditional Aboriginal culture and identity. Accounts of 
Gribble's last years allows a brief review of the different attitudes to Gribble 
after his sixty-five years of missionary service. 
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Chapter 1 
MAKING A MISSIONARY 
Family legend has it that Ernest Richard Bulmer Gribble was 
committed to the Anglican Church and missionary work from birth. His 
parents, John Brown (J.B.) and Mary Anne (nee Bulmer), supposedly leant 
over the crib of the first of their eleven children and whispered : 
"We have dedicated him to the Lord, Mary...we must 
train him for the Church." 
"Yes," answered his wife softly, "and perhaps some 
day he may want to become a missionary hke his 
father^." 
In fact, when Ernest was born in Geelong on 23 November 1868, his 
father was neither a missionary nor a clergyman. Yet the sentiment of the 
story is accurate, even if the facts are faulty, for rehgion pervaded Gribble's 
early life. His father was a Methodist then Congregational minister before 
being ordained an Anglican priest in 1882. 
Despite his father's denominational vacillations, Ernest's home 
environment offered a unified set of values that helped shape his world 
view. The frequent mention of J.B. in Ernest's writings, and the 
comparative non-appearance of Mary Anne, his mother, is testimony to 
J.B.'s extensive influence on his son. 
J.B.'s theological roots moulded Ernest's religious perspective. The 
spiritual and moral philosophy of the Gribble household was shaped by 
nineteenth century evangelicalism and puritanism. J.B. was 
uncompromisingly rigid in his beliefs. He preached virtuous living, family 
life, duty, the nobility of work, thrift and the profitable use of time. Moral 
laxity and human weakness were not tolerated. In his work, J.B. was an 
^The Herald. November 1923, p. 1. 
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PLATE 1 J.B. and Mary Anne Gribble c. 1885. 
Courtesy : St. Alban's Church, Yarrabah. 
PLATIE 2 
S • i | 
Ernest Gribble c.1904. 
Courtesy : St Alban's Church, Yarrabah. 
aggressive temperance campaigner : preaching outside hotels; establishing 
Good Templar societies and bailing up total strangers to threaten them that 
drinking resulted in perpetual "fire and brimstone"^. With his family, J.B. 
was equally authoritarian, patriarchal and intolerant of opposition. He 
forcefully imposed his views on the young Ernest. BeUeving that the Pope 
was the Anti-Christ, J.B. was a vigorous opponent of Roman Catholicism 
and a member of the Orange League. He was the model for his son's 
hostihty to the Church of Rome and, when Ernest was only ten years old, 
sponsored his membership of the League. Guided by the puritan conviction 
that lack of sexual chastity outside marriage was not a venial weakness but a 
sin, J.B. imposed rigid standards of sexual purity on himself and those 
around him. He struggled to "abstain from the fleshly lusts which war 
against the soul"^ and to avoid women because "to (sic) much communion 
with women tends to injure the spiritual life"*. J.B. regarded women as 
temptresses who led men to sin^ and Ernest later echoed his father's views 
in his dealings with Aboriginal women. A staunch admirer of John 
Bunyan's puritan philosophy of filial duty and rigid discipline, J.B. would 
not tolerate lack of industry, or "brook neglect of plain duty"^. It is not 
surprising that Ernest's first memory of his father is of receiving a "good 
whipping"7. 
J.B.'s religious convictions committed him to the evangelical 
imperative to convert but he was exceptional during the mid-nineteenth 
century for his commitment to the Aborigines. He established Aboriginal 
2j.B.Gribble, Journal, 8 November 1873,18 February 1874, GP, 1/1/1, ML. 
^J.B.Gribble, Journal, 2 January 1874, GP, 1/1/1, ML. 
4j.B.Gribble, Journal, 26 November 1877, GP, 1/1/2, ML. 
5j.B.Gribble, Journal, 17 February 1883, GP, 1/1/4, ML. 
^J.B.Gribble, Journal, 16 March 1883, GP, 1/1/4; 7 April 1885, GP, 1/ 1/6; E.R.Gribble, "Over the 
Years", p.46, GP, 11/18/18, ML. 
^E.R.Gribble, Forty Years, p.7. 
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missions at Warangesda, on the Murrumbidgee; on the Gascoyne River, in 
Western Austraha, and at Brewarrina, on the Darting River. He also 
published two books. Dark Deeds in a Sunny Land and Black But Comely, 
which attacked white ill-treatment of Aborigines. In Western Australia, 
during the 1880s, J.B. courageously defended Aborigines from exploitation 
by the squattocracy despite opposition from the Church, the colonial 
government and white community. For Ernest, his father was a remarkable 
exemplar of unswerving dedication to the Aboriginal cause. 
But life as J.B.'s son entailed frequent relocating. The Gribble family 
was constantly uprooted to accompany J.B. to his ministries throughout 
rural Victoria, New South Wales and in Western Australia. Moving 
around the country gave Ernest few opportunities to make friends or 
acquire competency in developing personal relationships. Later in life, the 
lack of such fundamental social skills hampered his relations with others 
and he became a loner whom few knew intimately. Inevitably, his relatively 
insular childhood also facilitated Gribble's receptiveness to his father's 
teachings and heightened his loyalty, sense of duty and dependence on his 
family. 
Ernest Gribble's academic achievements were unremarkable. He 
received an inadequate education at Rushworth Primary School and at 
Warangesda Mission School where, in 1882, a Select Committee found the 
students virtually illiterate^. From 1882, Ernest spent twelve months at 
Flinder's School, Geelong, and in 1883 began two years of study at the King's 
School, Parramatta : an exclusive, Anglican boys boarding school. The cost 
of an education at King's was well beyond J.B.'s means but his ordination as 
an Anghcan priest, in 1882, opportunely allowed Ernest entiy under a 
^Australian Churchman. 17 August 1882 in L.Clyde, In a Strange Land : a history of the Anglican 
diocese of the Riverina. Melbourne, Hawthorn, 1979, p.129. 
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special clerical exhibition set up to finance the education of sons of poor 
clergy. Despite the educational opportunities he was offered, Gribble had no 
talent for study and acknowledged that he was a "gawky, countrified and 
backward" student^. Nevertheless, he maintained an affectionate, life-long 
association with King's. He joined the Old Boys' Union; corresponded with 
his Headmaster; sent his eldest son to school there in 1913, and during rare 
visits to Sydney in 1894 and 1928, preached in the school Chapepo. The 
sentiment was reciprocated. In 1941, fifty-seven years after Ernest had left 
the King's School, the masters and students subscribed to procure a special 
birthday present for Ernest^^. 
His years at King's provided Ernest with his first coherent exposure to 
the philosophy and practises of the Church of England. Anglicanism 
differed markedly from the Evangelical Protestant emphasis on personal 
revelation, dramatic behavioural change, Bible study, minimal church 
decoration and adult baptism after prolonged proof of conversion. For 
Anglicans, infant baptism and progression through the religious rites of 
passage were more important than individual demonstrations of faith and 
spiritual fervour. Yet within the Church, there was considerable theological 
diversity. Anglo-Catholics regarded the Church as a theological continuum 
"purified but not destroyed" by the Reformation^^. Emphasis was on ritual 
observance, duty to Church teachings, weekly attendance at Mass, regular 
Holy Communion and sacramental confession^^ External displays of 
religiosity were important : processions, a surphced choir and "a well-
furnished church [with] six candles and a tabernacle''^^ 7he focus was on 
9E.R.Gribble, "Over the Years", p. 17, GP, 11/18/18, ML. 
^^Correspondence with Mr.J.P.Yeend, King's School Archivist, 17 September 1984. 
11 ABMR/ December 1941, p.211. 
12E.R.Gribble, "Over the Years", p. 18, GP, 11/18/18, ML. 
1-^ S. Neill, Anglicanism. Middlesex, Penguin, 1958, pp.256-266. 
l'*S. Neill, Anglicanism, p.16. 
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liturgy and priestly instruction rather than individual reading and 
inspiration from the Bible. The sacrificial role of the priest elevated him to 
the position of direct intermediary between God and the congregation. In 
practise, he was the earthly substitute for the heavenly Father^^. Ernest's 
encounter with Anglicanism at King's became the spring-board for his 
progression to an intensely Anglo-Catholic outiook. Superimposed on the 
evangelical influences of his youth, the result was a personal theological 
perspective that encompassed both ends of the rehgious spectrum. 
Australian Anglicanism and the imperial connection went hand-in-
hand. Until 1962, the Church was tied legally in doctrine and worship to the 
Church of England in Britain. The monarch was the Supreme Governor of 
the Church; services were conducted from the 1662 Book of Common Prayer 
and included prayers for the Sovereign and Royal family. Cathedrals were 
modelled on those in England and housed English relics to symbolise the 
spiritual bond. Bishops were Englishmen and the first Austialian-born 
Archbishop was not elected until 1966. Events celebrating the imperial 
connection, such as Empire Day, Queen Victoria's birthday, coronations and 
the death of monarchs, always involved a state service in an Anglican 
cathedral. During national crises, church leaders and Synods "were quick to 
declare their unswerving loyalty to the Crown and the Empire"!^. 
Anglican schools like King's were modelled upon, and duphcated the 
philosophy of, Britain's public schools. The emphasis was on developing 
character; the virtue of service; self-sacrifice and the worship of work; duty 
and earnestnessi7. The flrst Headmaster of King's, George Fairfowl 
l^R. Robson, Ideas and Institutions of Victorian England, London, G.Bell, 1967. 
l^D.Hilliard, "Anglicanism" in S.L. Goldberg and F.B. Smith, Australian Cultural History. 
Cambridge, Cambridge University Press, 1988, p.17. Most of the preceding information is derived 
from Hilliard's article. 
l^For a useful discussion of the ideology of public school education see J.Garthorne-Hardy, The 
Public School Phenomena 1597-1977, London, Hodder and Stoughton, 1977. 
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Macarthur, was a former military chaplain and originator of the School 
Cadet Corps - an organisation designed to instil discipline, obedience, 
patriotism and submission to authority^^. All King's students belonged to 
the Cadets. They vowed "faithful service" on enrolment; wore a mihtary-
style school uniform and were tried by courts-martial for breaches of 
discipline!^. Sport was compulsory for it was considered a preparation for 
military command and a means of instilling personal responsibihty and 
mutual obligation : 
Situations may arise in a good cricket or football team 
requiring quick decision perhaps a shade quicker Uian 
a company commander with his hne of skirmishes in 
the fleld20. 
Echoing the affiliation between Church and Empire, King's married 
militarism and imperialism to produce an articulate version of muscular 
Christianity. Sham battles were organised with the precision of real-life 
conflicts but preceded by prayers, interrupted for midday service and 
concluded with a celebratory display of fireworks. The cadet band marched 
in the Queen's birthday parade and news of a N.S.W. contingent to the 
Sudan was celebrated with a school holiday^i. Such overt union of the 
Sword and Cross imbued students with the beUef that battle was righteous, 
God their ally and victory the reward for steadfastness of faith. 
The imperialism and muscular Christianity of King's duplicated the 
teachings of J.B. Gribble who was proud to be "a son of Britain, that land 
^"J.Springhall, Youth, Empire and Society, London, Coom Helm, 1977, p.78; G.F. Macarthur to the 
editor, Cumberland and Penrith Advertiser, 29 December 1873 in J.P.Yeend, Aspects of the History 
of the King's School Parramatta, M.A., Macquarie University, 1980, p.62. 
^^J.P.Yeend, Aspects, pp. 62, 89. One of the last court-martials during Macarthur's headmastership 
involved George Macarthur Gidley King. He was accused of hitting low in a fight. His real offence, 
of course, was violating the manly code of fair play. 
Colonel O'Callaghan-Westropp, member of the Royal Commission on the Militia and 
Volunteers, 1904, Great Britain, quoted in J.Garthorne-Hardy, The Public School, p.148. 
^^S.M.Johnstone, The History of the King's School Parramatta , Sydney, Council of the King's 
School, 1932, p.l 79; E.R.Gribble, "Over the Years", p.20, GP, 11/18/18, ML . 
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which...is...the very centre of truth and 'righteousness which exalteth a 
nation'". He considered soldiers "going forth...to death for their country's 
good...an example to Christians to be brave and self-sacrificing in the cause 
of the Great Captain of our Salvation"^^. Given the values of his home 
environment, it is not surprising that Ernest readily absorbed the militarism 
and values of King's. He relished all aspects of the life - excelling at games 
and playing in the Firsts in Rugby and cricket^^. If Gribble's missions and 
methods later resembled those of an Anghcan, military boarding school, it 
was because of the formative influence of institutional life at King's and the 
ways in which the experience reinforced the lessons that he had learned at 
home. 
J.B.'s missionary work provided Ernest with his first encounters with 
Aborigines. At Warangesda, Aboriginal children were Ernest's classmates 
and playmates. Together they hunted, built canoes and shared meals of 
witchetty grubs^^. Ernest regarded his years at Warangesda as some of the 
happiest of his life and he regretted leaving his friends to go to The King's 
SchooP^. Such positive experiences fostered a genuine compassion and 
concern for Aborigines. They also provided Ernest's preparation for clerical 
and missionary life for missionary zeal permeated the Gribble household. 
Family conversations were dominated by discussions of missionary 
strategies and the plight of Aborigines. The family's closest friends included 
prominent missionaries such as Daniel Matthews of Maloga Mission and, 
from his childhood, Ernest was intimately involved in his father's 
missionary enterprises. At only ten years of age, he accompanied J.B. as he 
22j.B.Gribble, "Autobiography", pp.18, 24, GP, 2/4/2, ML . 
^-^Correspondence with Mr.J.P.Yeend, King's School Archivist, 17 September 1984. 
^^E.R.Gribble, Problem, pp.10-12. 
^^E.R.Gribble, "Over the Years", p.l7, GP, 11/18/18, ML. 
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travelled the country ministering to his flock^^. He went with his father and 
Daniel Matthews to find a suitable site for Warangesda mission, and later 
went to Western Austraha to help J.B. open a new Aboriginal mission on 
the Gascoyne River, near Carnarvon. 
Through example and experience, Gribble acquire a repertoire of 
strategies for converting and acculturating Aborigines, and later modelled 
his own work on Warangesda and Maloga as well as features that J.B. and 
Matthews borrowed from Bladgen Hale at Poondinie mission27. Unlike the 
Moravian, Lutheran and Roman Catholic missionaries to the Aborigines, 
Gribble had no formal training in theology or missionary methods let alone 
the embryonic science of anthropology. As a result, he lacked any theoretical 
or intellectual framework for understanding and dealing sympathetically 
with an alien culture. In this respect, Ernest Gribble was poorly equipped for 
the missionary life his parents planned for him. 
But Ernest did not want to be a missionary. He was teased at school 
because of his father's work and hated accompanying J.B. on parish 
visits. After leaving King's in 1885, Gribble wanted to join the N.S.W. 
Artillery. His parents objected. They wanted their son to continue J.B.'s 
missionary work and assist him in establishing a new mission for 
Aborigines on the Gascoyne River, near Carnarvon, in Western 
Australia. They induced Sir Alexander Stuart, J.B.'s friend and N.S.W. 
Premier, to push their case and dissuade their son from a military 
career^s. Gribble capitulated but his regret at relinquishing his military 
ambitions haunted him. Later, he vicariously lived out his abandoned 
dream by imposing a quasi-military life on the residents of his missions. 
26E.R.Gribble to Archdeacon Cowland, 10 January 1951, GP, 8/12/2, ML. 
27see for example E.R.Gribble, "Over the Years", p.6, GP, 11/18/18, ML. 
28E.R.Gribble, "Over the Years", p. 22, GP, 11/18/18, ML. 
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In January 1886, unemployed and in the face of intense parental 
pressure, the young Gribble agreed to go to Western Austraha^^. The 
experience had a powerful impact. It cemented his resolve to reject 
missionary work and forge an independent life and identity away from the 
overpowering influence of his father. Initially, Western Austi-alians were 
enthusiastic supporters of the Gascoyne mission. Those "in authority" were 
eager "to help forward the good work" and Carnarvon was "favourable (sic) 
to any effort for [the Aborigines'] moral welfare"30. Reality quickly shattered 
the illusion. Gribble and his father found tiie Aborigines "in a wretched 
state". Sexual exploitation abounded. Aboriginal prisoners and witnesses 
were chained by the neck and imprisoned for weeks awaiting trials. 
Aborigines were kidnapped from the bush to work for pastoralists on 
stations. They were treated like slaves and received no housing, clothing, 
payment and littie food yet were forced to sign employment contracts that 
they could be prosecuted for violating^i. Flogging was commonplace^^. 
J.B. vowed to "counteract...white corruption" and invoke reform^^. 
With Ernest's help, he distributed copies of his book Black but Comely: told 
pastoralists that "blacks were free subjects of the Queen...not slaves"^^ and 
lectured against miscegenation and the sexual exploitation of Aboriginal 
women^s. J.B. preached segregation as the only means of saving the 
2°After M.A.Gribble wired J.B. about the "uncertainty of Ernest's coming", J.B. wrote a long letter to 
his son presumably insisting on his presence, J.B.Grioble, 12 & 26 October 1885, GP, 1/1/6, ML. 
30j.B.Gribble, Journal, 19 August 1885, GP, 1/1/6, ML. Supporters included the Governor, Sir F. 
Napier Broome; Colonial Secretary, Malcolm Fraser; John and Alexander Forrest and Gascoyne MLC, 
Maitland Brown; J.B.Gribble, Dark Deeds in a Sunny Land or Blacks and Whites in North-West 
Australia, first published in 1886 and republished by University of Western Australia Press, 1987, 
p.7. 
31j.B.Gribble, Journal, 28 June 1885, GP, 1/1/6, ML; J.B.Gribble, Dark Deeds, pp.33-37. 
^^These reiterated the findings of Magistrate Fairbain who investigated the Gascoyne in 1882. 
Fairbain's conclusions were also vehemently condemned by local whites. See WALCV & P, 1882; 
J.S.Battye, Western Australia, Oxford, 1924, p.334. 
33j.B.Gribble, Journal, 19 September 1885, GP, 1/1/6, ML. 
34j.B.Gribble, Dark Deeds. p.l2. 
35j.B.Gribble, Journal, 19, 23 September 1885, GP, 1/1/6, ML; Dark Deeds. p. l3. 
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Aborigines and protecting them from white abuse^^. He practised his 
convictions by giving refuge to run-away servants and having Aboriginal 
girls assigned to him to shield them from immoral whites^^. In a two 
pronged assault, the Cribbles challenged settlers' notions of moral and racial 
superiority- thereby launching a bold attack on the conservative northern 
squattocracy whose sensitive economic interests relied on the exploitation 
of black labour. 
The Western Australian cautioned that : 
in the Gascoyne district the livelihood of the settlers 
depends on their employment of native service. Of 
this the squatters spare little. Even now the supply of 
the more intelligent and trustworthy class of natives 
is hardly equal to the demand...Tact...will be required 
and a practical and unprejudiced and sympathetic 
understanding of the relative positions of the whites 
and the blacks^s. 
Inflamed by moral fervour and righteous indignation, J.B. ignored 
the warnings. Within a month, he had alienated all white support. Ernest 
and his father found themselves hated and ostracised from the community. 
They were accused of depriving settlers of labour by inciting Aborigines to 
run away from their "owners"^^. Public meetings were held demanding 
their removal from Carnarvon^o^ a boycott was put on the sale of supplies to 
the mission; petitions were sent to the Western Australian government and 
Bishop Parry, of Perth, demanding that the mission be closed^^. Throughout 
Carnarvon, placards appeared declaring "Down with Gribble and his 
supporters and confusion to all sneaks". Ernest found another nailed to the 
36j.B.Gribble, Journal, 19 September 1885, GP, 1/1/6, ML. 
37j.B.Gribble, Dark Deeds. p.l2; Journal, 16 November 1885, GP, 1/1/6, ML. 
^ % A . 30 October 1885, GP, 13/20/4, ML. 
^^J.B.Gribble, Journal, 21 November 1885, GP, 1/1/6, ML. 
^^J.B.Gribble, Journal, 22 & 28 November 1885, GP, 1/1/6, ML. 
'^ ^J.B.Gribble, Journal, 17 December 1885, GP, 1/1/6, ML. 
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church door : 
Old Parry sent a parson here. 
His name is J.B.Gribble, 
Poor silly wretch he damned himself. 
To save the Lord the trouble'*^. 
J.B. relished the opposition and would not be intimidated : 
The craft of evil men, the emissaries of Satan, is in 
danger hence their stir and their rage. I hke a healthy 
opposition. It gives one a greater intensity of zeal and 
greater determination to do and dare for God and 
oppressed human beings^^...God has called me to 
expose the injustice and wrong doing to the poor 
black-man in the North-west of this great colony. I 
must in His Name, go forward...We are in the way 
the Martyrs trod and are therefore perfectly 
safe...clearly we are on the tiack of the Lord Jesus 
Christ44. 
He recorded his accusations against police and settlers in his chary and 
arranged for it to be serialised by the Inquirer and Western Australian. J.B. 
was convinced that pubhcity would aid his cause. In fact, J.B.'s strategy 
intensified opposition and spread the battle ground throughout Western 
Australians. At Mt Dalgety, a squatter fired shots at Ernest and his father; J.B. 
was assaulted physically by settiers on the S.S. Natal as he travelled to Perth 
for a conference with Bishop Parry^^. In the south, vested interests prevailed 
and J.B.'s efforts to charge his attackers were obstructed'*'^. Even Bishop Parry 
deserted J.B. by insisting that he keep quiet and quell the groundswell of 
antagonism towards himself and the Churches. 
42j.B.Gribble, Journal, 14 & 24 January 1886, GP, 1/1/6, ML. 
43j.B.Gribble, Journal, 26 October 1885, GP, 1/1/6, ML. 
44j.B.Gribble, Journal, 23 November 1885, GP, 1/1/6. Also 6-13 & 27 March 1886, GP, 1/1/7, ML. 
^^This point is made by S.Hunt, 'The Gribble Affair : A Study in Colonial Politics" in B.Reece & 
T.Stannage, eds.. Colonial pohtics in European-Aboriginal Relations in Western Australian History. 
1984, reprinted in J.B.Gribble, Dark Deeds in a Sunny Land, Nedlands, University of Western 
Australia, 1987 edition, pp.62-73. 
46j.B.Gribble, Journal, 5-9 February 1886, GP, 1/1/6, ML; Despised Race. p.81. 
47j.B.Gribble, Journal, 4 March 1886, GP, 1/1/6, ML. 
48j.B.Gribble, Journal, 16 March 1886, GP, 1/1/7, ML. 
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J.B. refused. In June 1886, his book Dark Deeds in a Sunny Land or 
Blacks and Whites in North-West Australia was published. In it, J.B. 
damned the native labour system and detailed the settler abuse of 
Aborigines - kidnapping, slave labour, rape, immorality, flogging, poisoning 
and mass murder. After J.B.'s expose, the Western Australian warned the 
Anglican Church not to expect any support if the Cribbles remained'*^. Such 
threats crystallised the Church's position. The Perth Mission Committee 
told J.B. to apologise publicly to the Gascoyne settlers. He refused. In 
response, Joseph Gegg, Dean of Perth, announced that J.B. had "completely 
alienated the sympathies of the settlers"50 and that his "remaining in the 
colony will only frustrate the efforts...to further the Mission cause in 
Western Australia''^!. Bishop Parry agreed. He declared J.B.'s connection 
with the Western Australian Church "untenable"52 and withdrew his 
licence. J.B. had been sacked. 
Despite this, J.B. did not abandon his courageous championship of 
Aborigines. To vindicate his stand, he instituted an £10,000 libel suit against 
the Western Australian whose editors had denounced him as "a lying, 
canting humbug"^^. After a twenty-day trial, the court found against him. 
J.B. was defeated and his efforts to reform northern race relations had 
^ % A . 14 January 1886, GP, 13/20/4, ML. 
^"Joseph Gregg quoted in F.Alexander, Four Bishops and their See : Perth. Western Australia 1857 -
1957. Nedlands, University of Western Australia, 1957, p.37. Racism was the basis of the Church's 
stance but economics influenced the issue. Bishop Parry could never raise the £10,000 endowment 
needed to sustain his diocese. The building of a £14,000 diocesan Cathedral drained resources and by 
1884, clergy salaries were in arrears and Parry's administration verged on bankruptcy. The Church 
was terrified that J.B.'s alienation of the squattocracy would destroy its chance of financial recovery. 
51lnquirer. 18 May 1887. 
^^Bp Parry quoted in CL.M.Hawtrey, The Availing Struggle: a Record of the Planting and 
Development of the Church of England in Western Ausfi-alia 1829-1947. Perth, Anglican Diocese of 
Perth, p.76. 
^^Full transcripts of the trial were published in the Western Mail on 21 May 1887, pp.9-15; 28 May 
1887, pp.7-15; 4 Julv 1887, pp.7-17; 11 July 1887, pn.7-14. See also S.Hunt, "The Gribble Affair : a 
study of Aboriginal-European labour relations in iMorth-West Australia during the 1880s", B.A. hons, 
Murdoch University, 1978. 
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failed. He was pauperised, abandoned by the Anglican Church and publicly 
humiliated. Even then, public hatred remained so fervent that his physical 
safety was threatened. To escape the colony and avoid his persecutors, J.B. 
had to board the S.S. Franklin in secret and under the cover of night^^. 
The seventeen year old Ernest was intimately involved throughout 
the Western Australian ordeal and remained loyally devoted to his father. 
He regarded J.B. as a man with "a heart as big as a house and a faith that 
could have moved mountains''^^. Yet Ernest often suffered the brunt of 
settier venom alone. For nine months, while J.B. was in Perth, Ernest was 
responsible for continuing the fledgling Gascoyne mission. He struggled to 
hold services, teach a small group of Aborigines and provide medical care. 
Battiing the boycott to feed those dependent on him, it was impossible to 
escape the open hostility of the Carnarvon community. Ernest was abused, 
shot at and scorned. Even trips to the post-office became agonising journeys 
through enemy territory^^. When J.B.'s licence was withdrawn, his family 
was penniless and homeless. They moved to a vacant block of land at 
Bayswater, near Perth. While J.B. awaited his libel trial and evangelised 
amongst the local residents, the realities of family responsibility fell largely 
on Ernest^^. With his brothers, Ernest scrounged for material to build a 
makeshift shack and took any work available to feed the large family -
hawking homegrown vegetables, laying bricks, teaching school, selling 
insurance and guiding prospectors. But the curse of being J.B.'s son followed 
him everywhere. One employer wanted Ernest to use a pseudonym - fearing 
repercussions if people discovered that a Gribble worked for him. 
54E.R.Gribble, "Over the Years", pp. 25-29, GP, 11/18/18, ML. 
55E.R.Gribble, "Over the Years", p.27, GP, 11/18/18, ML. 
^^E.R.Gribble, Despised Race. p.81: Forty Years, p.l4. 
57j.B.Gribble, Journal, November 1886 & February 1887, GP, 1/1/7, ML. J.B. did some contract 
firewood cutting but spent most of his time preaching and preparing for the libel case. See 
E.R.Gribble, Forty Years, p.82. 
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In spite of the persecution, Ernest stood by his father. He attended the 
libel trial, testified for J.B. and never doubted his righteousness or moral 
courage. Yet he saw his father defeated by vested interests, ostracised by the 
Church and hounded from Western Australia. The months of bitterness 
and responsibility left Ernest permanently scarred and "time and again [he] 
deplored the fact that he was the son of a Missionary to the Blacks"^^. He 
categorically refused to become a missionary or to accompany J.B. on future 
missionary ventures^^. 
In 1889, Ernest escaped. Perhaps subdued by the failure in Western 
Australian, J.B. and Mary Anne temporarily withdrew the pressure to 
mould Ernest into a missionary clergyman like his father. Ernest left his 
family to work as a stockman. The hard-working, hard riding nature of bush 
life captivated the young man reared in the Protestant work ethic and the 
evangehcal conviction that sin and idleness were bedfellows. He revelled in 
his new-found freedom. At nearly twenty-one, it was Ernest's first 
opportunity to escape the climate of constant acrimony caused by J.B.'s 
battles against white racism. At last, Ernest could forge his own future and 
create an identity unfettered by the admirable but stifling aura of J.B.'s 
goodness^o. 
It was a short-hved taste of independence. After two years as a 
stockman, Gribble launched out as an independent contract drover. Before 
his first consignment was delivered, the bank foreclosed on his buyer and 
^^E.R.Gribble, Forty Years, p.26. 
^^E.R.Gribble, Forty Years, p.53. 
^^E.R.Gribble, "Over the Years", pp. 29,35-36, GP, 11/18/18; "Life and Experiences of an Australian", 
p.5, GP, 15/20/8, ML; Forty Years, pp.31-32. Erik Erikson describes such periods as a psycho-social 
moratorium ie. a time of identity crisis marked by experimentation with patterns of behaviour as 
part of the search for a world view coherent enough to attract one's total commitment. In addition 
to Erikson's numerous publications, two useful introductions to his theories are E.Wright, Erikson : 
Identity and Religion, New York, Seabury Press, 1982 and R.Stevens, Erik Erikson : an introduction. 
Oxford, Open University Press, 1983. 
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Ernest was left unpaid and m debt^i. In 1891, at the beginning of the 1890s 
depression, Ernest was unemployed with httie prospect of work. He decided 
to visit his mother in Temora. Mary Anne was alone as J.B. had left to 
estabhsh Bellenden Ker Mission (later Yarrabah), near Cairns, in 
Queensland. During Ernest's stay, the Bishop of Goulburn, Dr. Thomas 
offered Ernest the curacy of Tumbarumba in J.B.'s former parish of Adelong. 
The Bishop was a loyal supporter of J.B. throughout the Western Australia 
saga and the offer to Ernest was undoubtedly influenced by his regard for J.B. 
- if not by a direct appeal from Ernest's parents^^^ Two factors made the 
curacy attractive. First, it demanded extensive horseback travel and this 
appealed to the bushman in Ernest. Second, the lucrative salary of £60 a year 
was a strong inducement, for J.B.'s current missionary venture had left 
Mary Anne and the family again without an income. Yet Gribble hesitated^^ 
There is no record of his thoughts at the time although Gribble later claimed 
that he aspired to Holy Orders and, lacking the money for formal training, 
decided that life as a catechist was the next best thing^'^. But this is an 
unconvincing explanation for it does not explain Gribble's reluctance to 
accept Dr.Thomas' offer. In fact, Ernest only agreed to accept the post after 
protracted pressure from his mother, Mary Anne^^ Given the clerical 
preparation of his youth, parental pressure and the economic imperative, it 
seems that Ernest rationahsed that his destiny lay with the Church. 
Despite this step, Ernest continued to resist his father's entreaties to 
enter missionary work. In March of 1892, J.B. urged Ernest to "hve near God 
^^E.R.Gribble,"Over the Years", p.40, GP, 11/18/18; "Life and Experiences", p.ll , GP, 15/20/8, ML. 
^^E.R.Gribble, "Facts in Relation to the Rev .J.B.Gribble's Experiences in Western Australia", GP 
2/4/4, ML. 
63E.R. Gribble, "Life and Experiences" p.ll, GP, 15/20/8, ML; Forty Years, p.53. 
^^E.R.Gribble, Forty Years, p.53. 
^^E.R.Gribble, Forty Years, p.53. 
46 
and thus prepare...for future service"^^. When he estabhshed Bellenden Ker 
Mission at Cape Grafton on 17 June 1892, J.B. begged Ernest to come as his 
assistant. Ernest's reply "was emphatic...I would never go as a missionary 
among the Blacks"^^. 
J.B. wanted Ernest even though he already had three assistants : 
James Tyson, a European, Willie Ambrym, a South Sea Islander, and 
Pompo Katchewan, a young Aboriginal boy^s. J.B. had a high regard for 
Tyson, the former manager of Bribie Island Mission. He joined the Yarrabah 
staff at J.B.'s personal request and J.B. believed tiiat he "could not secure a 
better man in every respect"^^. Bishop Barlow of North Queensland felt 
similarly and later appointed Tyson the missionary to the Melanesians on 
the Herbert River^o. Yet six weeks after arriving at Yarrabah, J.B. demanded 
Tyson's resignation^^. He accused him of being a "complete failure", lazy, 
"sloth-like", and lacking in judgement and commonsense''^. In reality, the 
primary reason for Tyson's dismissal was to lure Ernest to Cape Grafton. 
With Tyson gone, J.B. had justification for threatening an imminent 
collapse if Ernest did not come immediately. He repeatedly urged Mary 
Anne to "Do all in your power to hurry it along"73. 
By September 1892, J.B.'s threats became reality. He was ill and 
suffering from malaria, dengue fever, pneumonia and exhaustion. More 
serious, however, was his undiagnosed tuberculosis. The first symptoms 
had appeared in August 1884 but J.B. had dismissed the blood he coughed-
^^J.B.Gribble to E.R.Gribble, 16 March 1892, GP, 7/11/5, ML. 
'^^ E.R.Gribble, Forty Years, p.53. 
""There is confusion about Tyson's first name. The sources identify him as both James and Arthur. 
There is also some uncertainty in the Yarrabah community about the origins of Willie Ambrym 
and Pompo Katchewan. Further community consultation is needed to clarify the question. 
^^J.B.Gribble to Board of Missions, (c. June) 1892, GP, 2/3/2, ML. 
^Oj.B.Gribble to M.A.Gribble, 12 October 1892, GP, 2/8/1, ML. 
'-^The resignation was requested on 2 August 1892. GP, 2/2/1, ML. 
72j.B.Gribble, Journal, 3 & 30 June 1892, GP, 1/1/8, ML. 
73j.B.Gribble to M.A.Gribble, 9 August 1892, 4 September 1891, GP, 2/ 8/1, ML. 
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up as the result of an "overstiained chest"74. The infection, however, put 
pressure on his heart and, as his condition worsened, he suffered from 
severe pain in his left side^^. No-one, not even J.B., reahsed the full extent 
of his illness. When he insisted that Ernest come to Cape Grafton, Ernest 
resented his "marching order" and was convinced that his father's illness 
was merely a ruse to get him into missionary life^^. Nevertheless, Ernest's 
sense of loyalty and duty obliged him to submit. He agreed to spend six 
weeks at the mission but was determined to return to Tumbarumba77. 
By the time Ernest arrived at Cape Grafton, J.B.'s health had 
deteriorated. It was agreed that he should go to Townsville for the North 
Queensland Synod and to consult a doctor. As he left, J.B. implored Ernest 
to remain permanently at the mission. Ernest refused to make missionary 
work his life but acquiesced to staying at the mission until J.B. returned''^. 
There were strong grounds for Ernest's hesitancy. The white 
community in Cairns did not want the mission - cloaking their racist 
objections under the guise of Social Darwinism and economics. The Cairns 
Post claimed that there was no point in educating an Aborigine because he 
was "by instinct a thieving, treacherous, murderous, irreclaimable savage"; 
incapable of "learning anything useful"79, whose innate inferiority 
guaranteed "quick and certain annihilation"80. Others contended that the 
mission heralded economic doom for the area. Settlers were worried about 
the loss of cheap labour^i and the Cairns Divisional Board tried to halt the 
74j.B.Gribble, Journal, 15 August 1884, GP, 1/1/5, ML. 
75j.B.Gribble, Journal, 8, 28, 29 August, GP, 1/1/7, ML. 
''^E.R.Gribble,"Oyer the Years", pp.43-44, GP, 11/18/18, ML. 
^^E.R.Gribble, Journal, 13 November 1892, GP, 3/10/1; E.R.Gribble,"Over the Years", p.44, GP, 
11/18/18, ML. 
^^E.R.Gribble, Despised Race, p.36; Journal, 25 October 1892, GP, 3/10/1, ML. 
79CP, 26 August 1891,14 October 1891; 17 October 1891, 29 June 1892. 
^CP, 15 August 1891; 14 October 1891. 
8^  CA, 11 March 1892, 19 February 1892; CP, 16 December 1892,16 March 1892,15 June 1892. 
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gazetting of the Cape Grafton Aboriginal Reserve, on 2 January 1892, for fear 
of losing mineral and timber resources^^. Only eight days after the mission 
began, the Cairns Post accused J.B. of destroying the beche-de-mer industry 
by dissuading Aborigines from joining crews - even though such a speedy 
achievement was improbable^^. 
There was also opposition from the Anglican Church in Cairns. J.B. 
was told not to visit the rectory with Pompo because "the parishioners were 
not in favour of the Aborigines being about the Church"^. Bishop Barlow, 
of North Queensland, cautioned J.B. not to hope for financial support from 
the diocese and gave him a "severe warning " not to comment on white ill-
treatment of Aborigines^^. 
Support from the Australian Board of Missions (ABM) was equally 
unenthusiastic. The ABM was established in 1850 by the Bishops of 
Australia and New Zealand to evangelise Aborigines and Melanesians but 
no missionary work was undertaken until after 1872 when the first General 
Synod incorporated the ABM into the Anglican Church as its official 
missionary arm. The ABM was a radical departure from the Church's 
tradition of voluntary missionary societies like the Church Missionary 
Society, the Society for the Propagation of the Gospel and the Society for the 
Promotion of Christian Knowledge which operated outside the official 
organisation of the Church. The ABM was administered by a Board 
comprising all Australian Bishops (New Zealand had become an 
independent bishopric) and an Executive Council which implemented 
Board decisions and conducted daily business. Corresponding Committees 
82cP, 16 March 1892, 4 June 1892,11 June 1892,15 June 1892,16 December 1892; CA, 11 March 1892, 
16 March 1892. 
83CP, 25 June 1892. 
%.R.Gribble, '"The Setting Sun", NC, May 1946, p.9. 
^J.B.Gribble, Journal, 2,3 June 1891, GP, 1/1/8, ML. 
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in each diocese were responsible for raising funds and implementing the 
Executive's decisions. The first full-time secretary was appointed in 1890 
and, the following year, the Executive was enlarged to allow for the 
appointment of a General Secretary who effectively ran the ABM. This 
organisation remained intact until 1916 when the ABM was restructured. A 
full-time Chairman took over daily operations and the Executive Council's 
decision making responsibilities were assumed by a Board of Missions 
consisting of Clergy, Bishops and elected lay people. Meetings were chaired 
by the Primate^^. 
From its inception, the ABM was Anglo-Catholic in flavour. In 1872, 
six of the ten Australian dioceses were Anglo-Catholic. By 1915, twenty of 
the twenty-four dioceses were Anglo-Catholic. Although Evangelical 
Bishops were out numbered on the Board, the wealthiest and largest 
dioceses, Sydney and Melbourne, were evangelical and preferred to direct 
their missionary donations to the evangelical CMS. Consequently, the 
ABM's Anglo-Catholicism influenced its financial viability as well as its 
missionary methods. 
Not only did J.B.'s new mission lack diocesan and Episcopal support 
in North Queensland but reduced donations during the 1890s depression 
adversely affected the ABM's already precarious financial position. J.B. 
surrendered his own life assurance policy to fund the initial trip to Cairns^^ 
The ABM, which took more than six months to accept the mission as its 
own, agreed to pay J.B. a salary of £200 a year but held him responsible for all 
irutial establishment costs - an unusual proviso which suggests that the 
ABM was reluctant to be involved in or assume responsibility for the 
^"N.A.Loos discusses the operation of ABM in his forthcoming history of the ABM. 
^^E.R.Gribble, Despised Race, p.33. 
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venture^^. 
As a result, the mission was plagued with financial problems from 
the onset. The situation worsened when Queensland's Colonial Secretary, 
Horace Tozer, withdrew his offer of financial support after learning about 
J.B.'s activities in Western Australia^^. Funds promised in England did not 
materialise; the mission cutter sank two days after the mission began and 
payment of J.B.'s salary was delayed - leaving Mary Arme and the family, 
still in Adelong, with no income and an overdrawn bank account^o 
J.B.'s departure for Townsville left Ernest fearing a repetition of his 
experiences in Western Australia. Would he again be abandoned to 
establish the mission in the face of local white opposition and without 
Church support? Would he again be forced to submerge his own identity to 
the will of his father? Yet refusing J.B. left Ernest wracked with guilt and 
indecision : 
Father left today for Cairns thence to Townsville. He 
does look bad. I do not know what to do he wants me so 
badly to stay and yet my heart is in my work at 
Tumbarumba. O God what shall I do... stay here or 
return my God I only desire to do what is right^i. 
The basis of Ernest's guilt was complex. Submission to parental 
authority was a marriage of the Christian virtue of humility and the fifth 
commandment, while obedience to his earthly father was synonymous with 
obedience to his heavenly father^^ gy refusing J.B., Ernest denied one of the 
fundamental tenets of his Christian faith and renounced the puritan 
concept of duty that had been inculcated during his youth. In theological 
^^Ex.C.Mins, 16 January 1892, M2/1, ML; E.R.Gribble, Despised Race, pp.33-34. This point is made 
by N.A.Loos, Aboriginal-European Relations, n.37, p.537. 
°"See N.A.Loos, Aboriginal-European Relations, n. 39, p.538. 
^^E.R.Gribble, Despised Race, p.34; J.B.Gribble to M.A.Gribble, 4 September 1891, 9 August 1892, GP, 
2/8/1, ML. 
91 E.R.Gribble, Journal, 25 October 1892, GP, 3/10/1, ML. 
92j.c.Flugel, The Psycho-Analytical Stiidy of the Family, London, Hogarth Press, 1921, p.l33. 
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terms, his action echoed St. Paul's denial of Christ. These factors formed the 
basis of Gribble's decision to stay at BeUenden Ker as J.B.'s assistant -
although the fact that he had no money to return to Tumburumba must 
also have influenced his decision^^. 
Gribble's journal reveals the prayer and mental turmoil involved in 
his decision. For the general public, however, he created an elaborate 
fabrication of events. In his autobiography. Despised Race, Gribble 
romanticised his decision to stay at Bellenden Ker by paralleling it with 
Moses' journey up Mt. Sinai to receive the Ten Commandments^^, Gribble 
claimed that he resolved to stay on the very day that J.B. left for Townsville. 
Yet his 1892 journal shows that two weeks after J.B.'s departure, Gribble was 
still undecided about remaining^^. In Forty Years with the Aborigines, 
Gribble claimed that he announced his intention to remain in a telegram to 
the ABM Townsville Corresponding Committee, the diocesan body 
responsible for supporting and managing Yarrabah. Gribble alleged that the 
telegram miraculously arrived at the very moment that the committee 
resolved to offer him temporary charge of the mission while J.B. recovered 
in Sydney^^. By contrast, Gribble's 1892 journal clearly reveals that the work 
was involuntarily thrust upon him : 
I am alone & yet not alone with three black boys with 
the work of forming the station cast upon my 
unworthy shoulders ... may God help me to be a 
willing soldier in this service"^''. 
The lie Gribble constructed around his decision to remain at Cape 
Grafton shows his readiness to sacrifice the truth for his public image. It 
^^E.R.Gribble, Despised Race, p.34. 
^'^E.R.Gribble, Despised Race, p.36. 
95E.R.Gribble, Journal, 31 October 1892, GP, 3/10/1, ML. 
96E.R.Gribble, Forty Years, p. 57. 
97E.R.Gribble, Journal, 13 November 1982, GP, 3/10/1, ML. My emphasis. 
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was also both a symbol and symptom of the deep guilt he felt as a result of 
initially refusing his father. 
Although Gribble agreed to stay he was uncomfortable with the hfe. 
He complained of loneliness, "half-heartedness" in the work and wished 
that he had never left Tumbarumba^^. He also suffered from vague 
indefinable illnesses which perhaps unwittingly revealed the physiological 
symptoms of depressions^. As J.B.'s health worsened, Gribble slowly realised 
that, at the age of twenty-four, Bellenden Ker could become his sole 
responsibilityi^^. 
Clarifying his aims for the mission helped Gribble become reconciled 
to his new hfe. He defined his purpose as the "elevation and the 
evangelisation" of Aborigines by preaching the Gospel and by teaching them 
"industry - that 'duty of hfe' "^o .^ He aimed to "Europeanise the Natives" by 
gathering them onto the mission, by force if necessary, segregating them 
from white society and providing "a permanent home...[where3 everything 
necessary in a community has been established"^02_ Only by this method, 
according to Gribble, could the Aborigines "be taught to conduct themselves 
better and attain to a higher state of life"^°^. He resolved to make Yarrabah 
the "home" of all North Queensland's Aborigines and the nation's model 
missioniO'*. 
The ambition inherent in Gribble's aims reflected his determination 
for personal success in his newly chosen career. But his plans were premised 
on a complex, contradictory amalgam of concern, paternalism. 
^^E.R.Gribble, Journal, 13 November & 6 December 1892, 25 February 1893, GP, 3/10/1, ML. 
^^E.R.Gribble, Journal, 12 November, 4 December 1892; 18 December 1892, GP, 3/10/1, ML. 
lO^E.R.Gribble, Journal, 10 November 1892, GP, 3/10/1, ML. 
^O^E.R.Gribble. Forty Years, pp.122-123. 
If^^E.R.Gribble, Forty Years, pp.122-123. Also A.P.Elkin, "Report on Forrest River Mission", 1928, Box 
5.8, ABMA. 
^O^E.R.Gribble, Forty Years, p.l22. 
lO^MN, 15 May 1895, p.35. 
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ethnocentrism and ignorance of Aboriginal culture. Gribble formally 
enunciated these views in his later writings but they were imphcit in his 
aims and methodology from the onset. He followed the Social Darwinist 
conviction that the Aborigines were "doomed" but his sense of compassion 
and moral obligation imposed a "duty to soothe the pihow of a dying 
i-ace"i05 At the same time, Gribble believed that missions could save 
Aborigines "from utter extinction" and for this reason they had "first claim 
upon the Church from a Missionary point of view''^^^. Continuing a 
tradition set by his father, the phrase "Lift Up Thy Hearts for the Remnant 
that is Left" became Gribble's motto and was hung in public display above 
the Church altar in each of his missions. Gribble's attitudes echoed 
imperialist ideology and Kipling's vision of the white man's burden which 
were the staple diet of his school education, home life and the Boy's Own 
Tournal that he read during his youth. Gribble's concern for Aborigines was 
inseparable from his ethnocentric belief that it was the responsibility of a 
'superior' white race to save and "up-lift" the Aborigines from their 
'primitive' condition. 
Contempt for Aboriginal culture was intrinsic to his views. Like 
others of his era, Gribble believed that Aborigines were a "degraded and 
depraved race". He dismissed their culture as "superstition" and planned to 
supplant their marriage customs, mortuary rites and initiation ceremonies 
with the European socio-religious values that he regarded as superior^^^ 
Despite the knowledge of Aborigines gleaned on J.B.'s missions, Gribble had 
little understanding or appreciation of the richness and complexity of 
Aboriginal cultural life. No facet of Aboriginal culture escaped his contempt 
"lO^.R.Gribble, Forty Years, pp.119-120, 
^06 N C I March 1931, p.2. 
^07E.R.Gribble, Problem, pp.29, 47-49, 9,121; E.R.Gribble in MN, 18 December 1896, p.107. 
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- not even Aboriginal music. He dismissed the sound of the didgeridoo as 
"monotonous... awful [and] most objectionable"io^. 
Gribble's abhorrence of Aboriginal culture was accompanied by an 
implicit behef in the intellectual inferiority of Aborigines. Although at the 
turn of the century, Gribble was more enlightened than many of his 
contemporaries and believed that the Aborigines "possessed...a degree of 
intelhgence by no means low''^^^. Nevertheless, he was convinced that 
Aborigines could only reach a "fairly high stage of development" outside 
traditional life and in a more "suitable environment"^ ^ o. He was surprised 
when Aborigines conformed to European standards of acceptable behaviour 
because, according to Gribble, they were "only Australian Aborigines"^^^. 
On 3 June 1893, J.B. died prematurely at the age of forty-five. He never 
returned to Cape Grafton or saw his eldest son again. According to family 
tradition, J.B.'s dying wish was that Ernest make missionary work his life^^2 
Ernest was haunted by his lack of opportunity to recant in person his 
renunciation of J.B. and his work. Perhaps he also felt that by refusing to 
help estabhsh the mission he had contributed to J.B.'s death. In a decision 
directed by guilt as well as filial and moral obligation, Ernest decided that "it 
was plainly [his] duty" to comply with his father's last wish^^^. JQ 
compensate for betraying J.B. by his earlier rejection of missionary life, 
Ernest resolved to embrace missionary work as a "sacred trust" from his 
fatherii4. Claiming that it was this thought that sustained him throughout 
his missionary career^^^^ Gribble resolved to sublimate his 
^OSn.R.Gribble, Problem, p.53. 
^O^E.R.Gribble, Problem, p.l 15. 
^^^E.R.Gribble, Forty Years, p.115. My emphasis. 
^^"^E.R.Gribble, Forty Years, p.lOl. 
^^^E.R.Gribble to Needham, 5 June 1940, GP, 8/12/5, ML. 
^l^E.R.Gribble, unpublished portion of "Over the Years", GP, 11/18/17, ML. 
l^^E.R.Gribble, "Over the Years", p.48, GP, 11/18/18, ML. 
^15E.R.Gribble,"Over the Years", p.48, GP, 11/18/18, ML. 
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own identity and "to live that my hfe may be like his''^^^. 
l^^.R.Gribble, Journal, 6 June 1893, GP, 3/10/1, ML. 
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Chapter 2 
YARRABAH MISSION : THE ABORIGINAL WORLD 
Yarrabah Mission was in Kongkandji territory. Their domain 
extended from the Cape Grafton Peninsula to the Murray Prior Ranges in 
the west and the mouth of the Mulgrave River in the souths The terrain 
varied from broad coastal flats to rugged hills covered with rainforests of 
cedar, silky oak and bean trees that were interspersed with fertile grassy 
gullies. Climatically, the region divided into two seasons. The winter was 
generally 'Dry', mild to warm with an average, daily, minimum 
temperatures of 15c. The 'Wet' lasted from November to April with daily 
temperatures reaching 30c. Heavy rains, tropical cyclones and an average 
rainfall in excess of 1200 mm gave the Cairns to Cardwell coastiine the 
highest median annual rainfall in Australia^. The diverse terrain and 
tropical climate provided a rich and varied diet. The staple foods were nuts, 
vegetables and fruit^. The Kongkandji were a seafaring people. Seafood was 
their main source of protein, although they also hunted small game and 
wallabies'^. In their square-ended, single outrigger canoes, they regularly 
visited Fitzroy and Green Islands, and sailed between Port Douglas and the 
Mulgrave River to net fish, and harpoon dugong and turtle^. 
Estimates of the size of the pre-mission, Kongkandji populatior are 
imprecise. On different occasions, Gribble cited figures of 50, 111 and 200^ but 
he probably based his estimates on the numbers in contact with the mission 
N.B.Tindale, Aboriginal Tribes of Australia, p.l77. 
^Year Book of Australia, Canberra, Commonwealth Publishers, 1986, pp.31-36. 
^W.E.Roth, "Food : its search, capture and preparation", pp.9-16. 
^W.E.Roth,"Food : its search, capture and preparation", p.24. 
^W.E.Roth, "Transport and Trade", pp.l3-l5;"Food : its search, capture and preparation", p.24. 
^E.R.Gribble, "Account of Yarrabah to 1903", Ex.C.Mins, pp.118-119, M2/1; E.R.Gribble, draft of "Over 
the Years", p.66, GP, 11/18/18, ML. 
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at various times as the first figure seems low given the relative abundance 
of native foods. A population of 200 seems more hkely but may also be low 
given Buthn's insights into the problems of demographic analysis^. 
Religion and the land were central to Aboriginal cosmology and 
formed the key opposition in Aboriginal/missionary contact. The basis of 
Aboriginal religion was the Dreaming - a time when ancestor heroes shaped 
the world and its inhabitants, embodying their spirits in all aspects of the 
abstract and physical environment. The ancestor heroes formed and were 
manifest in the sacred sites and objects of each locale. Through their 
exploits, the heroes "laid down the 'Law' or way of hfe to be followed by 
Aboriginal groups"^. They provided a spectrum of moral possibilities for 
each occasion, outlined the socio-cultural patterns of ritual observance, rites 
of passage, marriage, social conduct and kinship^. Every Aborigine, through 
identification at conception or birth, assumed aspects of certain ancestral 
figures associated with their region. The union was conceptualised by 
individual and group totems. A person's name often reflected their totemic 
ties and the kinship groups that directed marriage were based on shared 
totemic affiliations^*^. Consequently, in Aboriginal belief, the natural world 
and the specific exploits of the locale's ancestors directed social relations and 
shaped individual and group identity. 
The drama of the Dreaming was recorded in mythological narratives 
that sanctioned man's relation to place. The 'ownership' of and obligations 
to local sacred sites and objects was perpetuated by rituals, sometimes secret-
^N.Butlin, Our Original Aggression, Sydney, George Allen & Unwin,1983. 
"M.Charlesvvorth, et al. Religion in Aboriginal Australia, St Lucia, University of Queensland Press, 
1984, p.9. 
'For a comprehensive discussion of morality and its relationship to religion see R.M.Bemdt, 
"Traditional Morality as Expressed through the Medium of an Australian Aboriginal Religion" in 
M.Charlesworth, et al. Religion in Aboriginal Australia, pp. 175-211. 
^"Depending on the context this could mean a moiety, subsection or clan totem. 
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Figure 1: CAIRNS and HINTERLAND circa 1900. 
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sacred, designed to "maintain and renew" the cosmic design of the 
Dreaming^^. Custodianship of sacred sites and the staging of totemic 
ceremonies, songs, rituals and dances were the responsibility of those in the 
local group. Failure to maintain the continuum through ritual observance 
undermined the Dreaming and the spiritual/secular identity of Aboriginal 
culture. Unlike Christianity, Aboriginal religion was non-theistic. The 
ancestral heroes were partly or wholly human, omnipresent beings with 
unique powers but they were not divine or infallible : 
The Aborigines have no gods, just or unjust to adjudicate 
the world. Not even by straining can one see in...culture 
heroes...the true hint of Yahveh, jealous, omniscient and 
omnipotent^2 
Nor did Aboriginal religion have a codification of principles or 
anatomy of morals and beliefs. Mythological tradition offered ethical 
guidelines, illumination of immoral behaviour, ritual examples and moral 
injunctions. But the diversity of possible interpretations and the variety of 
purposes of Aboriginal mythology provided a more fluid and flexible world 
view than the rigid 'do and don't' taxonomies of Christianity. Nor was 
there any "notion of grace or redemption...no heaven of reward or hell of 
punishment"^^. This fundamental difference between Christian and 
Aboriginal belief systems was a major stumbling block for Gribble in his 
efforts to convert Aborigines, and made it difficult for Aborigines to 
articulate Christianity in terms comprehensible within their existing 
conceptual frameworks. 
'^W.E.H.Stanner, "Religion, Totemism and Symbolism", p.147. 
^^W.E.H.Stanner, White Man Got No Dreaming : Essays 1938-1973, Canberra, Institute of Aboriginal 
Studies, 1979, p.31; "Religion, Totemism and Symbolism", passim; D. Thompson, Bora is Like Church, 
Sydney, Australian Board of Missions, 1982, p.18. 
^-^W.E.H.Stanner, White Man, p.31. Also D. Thompson, Bora is Like Church, p.18. 
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The Kongkandji had a rich mythological tradition to sanction their 
'ownership' of local sacred sites and ritual as well as their dominion over 
the territory from Green and Fitzroy Islands to the Murray Prior Ranges. 
Several culture heroes dominated their mythology. The Rainbow Serpent 
was a regenerative culture hero connected with the waterfall at Bukki and 
the sacred, healing Yilamagay (medicine water) that ran between Balburu 
and Giriga to King Beach^^ Goonyah was the most direct Kongkandji 
ancestor. He gave them initiation rites and taught them to make spears, 
canoes and nets^^ Bulore , a "good spirit", bestowed fire by sending a live 
coal to Goonyah on the back of a bird^^. According to lore, the Barrier Reef 
was part of the mainland until Goonyah breached kinship law by eating a 
forbidden fish and angering Bulore who exacted revenge by making the sea 
rise. Goonyah and his wives ran to the peak of the Wambilari (Murray 
Prior Ranges), heated rocks and pushed them down the mountain. This 
stopped the sea rising but it never returned to its original hmits. During his 
flight, Goonyah paused to hurry his wives - leaving his left footprint 
impregnated in a granite boulder^^ The function of the myth is to explain 
Kongkandji territoriality, establish their custodianship over the sacred 
granite boulder and to outline revenge as a moral precept for kinship 
violations. Another myth tells of the small turtle who swam to Green 
Island for water and, while drinking, was bitten by a crab. The turtle grew so 
big and healthy that all the other turtles appealed "to the Guardian spirits to 
give them all a hole through the divided partition in the nose so that they 
^'*Interview, Gladys Thompson, Townsville, 16 December 1984; Interview, Lorna Schrieber in 
J.Thomson, ed.. Reaching Back, pp.53-54. 
^^E.R.Gribble "Initiation Rites", p.85; Despised, p.7. 
^"E.R.Gribble, Problem, p.57; Despised, p.7. 
^^E.R.Gribble, Problem, p.57; "Initiation Rites", p.85; In "Communications from Correpondents", AAI. 1, 
2, September 1896, pp.22-23, Gribble says Goonyah and his wife Karkoor inhabited the submerged 
country but were killed in the flood. In Despised, p.7, Gribble claims that the flood killed everyone 
except Goonyah and his two wives. 
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could all grow up big and strong". When the Kongkandji and Jabuugay 
(Four Mile tribe) heard the story it became a compulsory part of the 
initiation ceremony to have noses pierced at Green Island^^. This myth not 
only sanctioned the Kongkandji claim to Green island but also their ritual 
affinity with the Four Mile tribe from near Cairns. 
The centrality of land in Aboriginal ontology meant that Gribble's 
occupation of tribal territory could be interpreted as both theft and 
desecration. It also signalled potential future conflict with Gribble whose 
declared intent was to halt the Kongkandji's nomadic existence around their 
own territory and to settle them permanently on the mission at Cape 
Grafton. 
Roth maintained that the locale of Kongkandji groups (an extended 
family often identified in anthropological literature as a band or horde) was 
sacrosanct and trespass was punished by spear throwing. Dixon, however, 
maintained that freedom of movement was commonplace and acceptable^^. 
This seems more plausible. Kongkandji territory was small and groups often 
congregated to share seasonal foods, to trade, to settle disputes and to 
conduct significant rituals such as an initiations and burials. Such intimacy 
helps explain the relatively amicable relations between several of the groups 
who later settled at Yarrabah mission. 
Nevertheless, many of the Aborigines who were eventually forced to 
Yarrabah were foreigners to the locale. Isolated from their tribal land, the 
cultural identity of transportees was eroded by their inability to fulfil the 
ritual obhgations to their own locale. The presence of foreigners also caused 
conflict with the local tribes as all competed to preserve or appropriate local 
sacred places, rituals, songs etc., or to access Gribble and his resources. 
^°S.Connolly, "Short Stories", Social Alternatives, 2, 2, August 1981, p.29. 
^^R.M.Dixon, "Tribes, languages and other boundaries", p.210. 
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Consequently, Gribble's work inevitably occurred in the context of a series of 
multi-dimensional power struggles between Aboriginal groups within the 
mission's sphere of influence. 
Our knowledge of Kongkandji social organisation is scant. According 
to Gribble and Roth, the tribe divided into two exogamous, patrilineal 
classes (or patramoieties), the Gooroogooloo and Goorubenah , which 
directed marriage and descent^o. There were a minimum of four totems in 
each class. The Gooroogooloo totems were Wah-bah (Red Clay); Boongan 
(Sun); Walba (Rock) and Yahwi (Wind). The Goorubenah totems were 
Rapha (Mud); Jowrah (Thunder); Gnoolbun (Clouds); Bunna (Water) and 
Kahbon (Rain). This structure suggests subsections but lack of further details 
prohibits definite conclusions^^. The basic social unit for daily life was the 
local group which controlled the economic resources and totemic 
obligations of their locale. Evidence presented in Chapter 3 suggests that 
Kongkandji adoption of mission life reflected structural class/totemic 
divisions by following family groupings - with devastating consequences for 
the marriage options and birth rate of those who rejected life with Gribble at 
Yarrabah mission. 
Kinship regulated marriage and social conduct in traditional 
Aboriginal society. Kinship violations, such as 'wrong' marriages, disregard 
of avoidance precepts and failure to fulfil gift obligations, breached the 
ethical and social principles of the Dreaming. Reciprocity was integral in all 
social relations. Between clans or groups, reciprocity was horizontal, 
levelling in character and designed to establish a brotherly, sharing 
^^E.R.Gribble, "Class Systems", p.84; W.E.Roth,"Domestic Implements" p.15; E.R.Gribble, "Life and 
Experiences of an Australian", GP, 15/20/9, ML. Gribble later claimed there were three primary classes 
but this is unlikely. K.Maddock, The Australian Aborigines : a portrait of their society, 2nd ed., 
Ringwood, Penguin, 1982, pp.81-104 explains the improbability of three classes. 
^^E.R.Gribble, "Life and Experiences", GP, 15/20/9, ML. 
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relationship. It provided access to another group's resources and was a 
means of preserving equality. Revenge (or pay-back) was one way of 
maintaining the balance. Another was gift-giving at deferred mourning 
ceremonies as 'compensation' for keeping the deceased from his own 
country^2_ Between individuals, reciprocity was vertical. It operated in two 
ways. The first was based on age and/or ritual pre-eminence ie. between the 
older and younger members of the community and between the ritually 
senior and younger, less knowledgable. Social or political pre-eminence 
involved a dual concept of nurturing (looking after or helping) and 
authority/being boss. The relationship between older and younger members 
of the clan paralleled those of a parent who has authority over a child as 
well as responsibihty for its care and protection. Reciprocal obligations 
required the younger to obey those in their parent category who, in 
exchange, were generous and provided guidance. Similarly, the community 
was expected to respect and obey ritually senior males who were held to be 
looking after the others by their control/influence on the cosmic forces. The 
second form of vertical reciprocity operated between patronal leaders and 
their clients. Patronal leadership was achieved by acting as a broker or 
intermediary between individuals or communities. For Aborigines who 
acted as interpreters/guarantors for Gribble, patronal leadership was an 
alternative to the traditional methods of achieving pre-eminence through 
age and ritual seniority. 
The generosity ethic was inherent in all forms of reciprocity. It had 
economic significance, was a symbohc recognition of the kin (relationship) 
between the giver and the receiver, and was an acknowledgment of the 
^^A third example is the owner/descendant and manger/worker dichotomy in inter-clan and moiety 
relations. See Maddock, K., "Aboriginal Land Rights Traditionally and in Legislation : a case study" in 
M.Howard, ed.. Aboriginal Power in Australian Society, St Lucia, Queensland University Press, 1982, 
pp.56-6. 
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receiver's significance. Refusal to share or inadequate gift giving by those 
perceived as wealthy was likely to be seen as hostile behaviour designed to 
diminish the status and acknowledgment due to potential gift recipients'^. 
All forms of reciprocity operated in the mission context. Aborigines 
defined their relationship with Gribble according to traditional concepts of 
reciprocity and interpreted his actions according to their own world view. 
Gribble, however, perceived the Aboriginal community according to his 
own socio-cultural values. Since the participants in the 
Aboriginal/missionary dynamic operated according to different agendas and 
cultural paradigms, misinterpretation and/or offence sometimes resulted. 
Authority, leadership and individual independence in traditional 
Aboriginal societies are controversial issues amongst contemporary 
anthropologists^'*. Cultural bias taints early ethnographers' perceptions of 
political authority for they failed to recognise power structures that did not 
accord with known frameworks in Western intellectual tradition. Roth 
claimed political control and decision making rested with an "assembly of 
elders, a camp council, as it were, of elder males" and influence and status 
were achieved through age, fighting ability, initiation and number of wives. 
Gribble contended Kongkandji authority rested with a hereditary chief 
named Menmuny whom he crowned 'King of Yarrabah' in 1899. Both 
versions hint of 'modelling' on the western concepts of parliament and 
kingship. Both are probably inaccurate. Neither mention ritual 
responsibility or knowledge of Law and mythology as a criteria for authority 
even though contemporary anthropologists understand that these were 
'^For a similar view see A.Hamilton, "Blacks and Whites : the Relationship of Change", Arena. 30, 1972, 
p.41-42. 
''^W.H.Edwards, ed.. Traditional Aboriginal Society, Melbourne, Macmillan, 1987, particularly chapters 
9-11. 
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influential factors in most communities. The omission is not surprising. 
Roth's research was conducted in the 1890s when it was popularly believed 
that Aborigines had no religion. Gribble's objective was to Christianise the 
'heathen' Kongkandji. Neither were likely to see authority in terms of pre-
eminence in a religious system they did not acknowledge. Such perceptions 
influenced the way Gribble interpreted indigenous authority and set up his 
relations with the Kongkandji. It did not follow, however, that the authority 
Gribble accorded individual Aborigines within the mission paralleled the 
influence exercised outside the mission's confines or during the pre-
mission era. 
Similar problems are evident in the realm of women's authority. The 
importance of women's political role has been acknowledged by the 
researchers like the Berndts, Strehlow, Gale and Bell who have shown that 
Aboriginal women were highly active and influential in the spiritual and 
secular domains'S. The status of Kongkandji women had significant 
implications for the Aboriginal/ missionary dynamic. Roth noted that 
women sometimes had an important say in affairs'^ and Gribble conceded 
that older women, such as Menmuny's mother, had considerable spiritual 
25R.M.& C.H.Berndt, The World of the First Australians, Sydney, Ure Smith, 1%8, pp.156-292; 
W.G.Strehlow, "Geography and the Totemic Landscape in Central Australia", in R.M.Bemdt, ed., 
Australian Aboriginal Anthropology, Nedlands, University of Western Australia Press, 1970, pp.128-133; 
F.Gale, ed.. We are bosses ourselves, Canberra, Australian Institute of Aboriginal Studies, 1983; D.Bell, 
Daughters of the Dreaming, pp. 229-254. 
•^"W.E.Roth, "Notes on Government, Morals and Crime", p.5. 
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powers and political sway over the tribe : 
A very conservative dame she was. It was a difficult 
matter to get her to wear clothing, and she had a great 
objection to the Mission, holding that we would make 
the young folk "too much like white feha". This poor 
old soul was frequently seeing visions and dreaming 
dreams, and frequently conversed with the dead, from 
whom she from time to time received new songs for the 
use of the tribe. [Menmuny] held her in dread, having 
great belief in her powers...her death was a blessing for 
the Mission. Wailing was kept up for her every night for 
many months so that for some time after her death we 
still felt her presence among us^^. 
This admission was atypical of Gribble's general position that 
Aboriginal women were merely slaves to the men^s. Yet on his missions, 
Gribble introduced social, political and judicial structures to impose a 
Victorian paterfamilias with its conjunct of a domesticated, submissive 
womankind. Rather than 'liberating' Aboriginal women, such structures 
often robbed them of the freedom and power they had exercised in pre-
mission society. 
In his deahngs with the Kongkandji, Gribble targeted a number of 
specific cultural features that he considered barbaric and crying out for 
Christian enlightenment. Traditional marriage arrangements were one of 
first areas he attacked. Kongkandji marriage was exogamous between 
sections of the tribe. Reciprocal marriages with neighbouring tribes 
occasionally occurred and this may have strengthened the Kongkandji's 
social, political and economic ties within the region^^. To Gribble's horror, 
the Kongkandji practised polygamy (probably only when there were 
sufficient women eligible by kinship law), as well as infant and adult 
^^E.R.Gribble, Problem. p.90. 
"^ "See Chapter 5 for a fuller discussion of Gribble's views. 
^"R.M.Dixon, "Tribes, languages and other boundaries", p.213. 
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betrothal. Girls married at 9-10 years but the relationship was not 
consummated until after puberty^o. 
Initiation was the most important traditional ritual in the life of an 
individual. Male initiation occured at puberty. It included the cutting of 
eight incisions across the stomach by an elder, ritual exclusion, food taboos 
and a five day ban on talking to women. Circumcision was unknown^^. The 
initiation ceremony was said to have been ordered by Goonyah and was 
necessary before a man could beget children32. Since the basic principle of 
initiation was progress by stages, Kongkandji initiation was probably more 
involved and included instruction in local mythology and ritual 
obligations. Recent anthropological research shows that female initiation 
was also a complex and important rite of passage but early ethnographers 
did not record any information about women's initiation amongst the 
Kongkandji. 
Mourning rites were also an integral part of Kongkandji spirituality. 
Gribble recorded the ritual that followed the death of two children in 1893. 
The bodies were buried but exhumed two days later and dried over a fire 
during which time the body juices were collected, smeared over the heads of 
relatives and left untouched until the Cud-jah ^^ (deferred mourning 
ceremonies) six months later. The bodies were then wrapped in tree bark 
and kept by the parents while the skull was worn around the mother's neck. 
When the tribe gathered for the Cud-jah , the bodies were burned to an 
accompaniment of crying and wailing after an evening of singing and 
dancing. The hair of those anointed with body juices was cut and placed in 
dilly bags. Gribble provides two, different accounts of the remainder of the 
^^W.E.Roth, "Marriage Ceremonies and Infant Life", pp.3-13. 
^^R.M.Dixon, A Grammar of Yidijn, p.12. 
•^^E.R.Gribble, "Initiation Rites of the Goonganjee Tribe", p.85. 
33MN, 15 April 1895, p.26. 
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ritual. First, that the hair was "thrown away, the idea being that if human 
hair is burnt a great flood or very heavy rains will almost immediately 
follow" '^*. Second, that the dilly bags were circulated amongst surrounding 
tribes who sent spears and dilly bags back as a signal of reciprocity that 
enabled the child's spirit to rejoin its Dreamtime ancestors^s. 
Amongst most North Queensland tribes and probably the 
Kongkandji, death was believed to be caused by human agents unless there 
was evidence that death was caused by a breach of taboos or moral 
infractions^. The identity of the murderer was usually revealed during an 
inquest or dream and retaliation (surprise attack, ritualised conflict or 
compensation) followed^^. 
Incorrect or incomplete performance of mortuary rites had serious 
repercussions. It meant the spirit remained at large and, unable to rejoin its 
Dreamtime ancestors, haunted the local community. Those responsible for 
its unrest were subject to blame within the community. Similarly, the 
failure to perform the prescribed deferred mourning ceremonies shunned 
reciprocity and provoked inter-tribal conflict. 
To gain influence over the Kongkandji, Gribble had to win over or 
discredit the chilchal-barra (clever men). The chilchal-barra's powers were 
considerable. They could fly over great stretches of country and doom 
individuals to death by extracting their life-blood^^. They was also the chief 
physicians of the tribe and many of their remedies were highly effective^^. 
Head colds were treated by chewing the stem of an umbrella plant; chest 
colds by chewing butter orchids; bleeding stopped with a poltice of bingi-
S'^ MN, 15 April 1895, p.26. 
^^E.R.Gribble, Forty Years, pp.83-84; MN, 15 April 1895, p.26. 
•'"W.E.Roth, "Burial Ceremonies and the Disposal of the Dead", p.366. 
S '^por more on death revenge see K. Maddock, The Australian Aborigines, pp.142-157. 
•^ ^W.E., Roth, "Supersitition, Magic and Medicine", pp.30-39. 
S^J.Mathews, Two Representative Tribes of Queensland, London, Fisher and Unwin, 1910, p.l78. 
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bingi leaves bandaged with bark; toothache by cutting the ear-lobe; 
headaches and fevers by bloodletting^^. Gribble's introduction of Western 
medicines was a concerted challenge to the chilchal-barra's authority and 
influence. 
Gribble's insertion into the Kongkandj community worked to erode the 
status of elders, fracture the continuity of Dreaming knowledge and undermine 
the Kongkandji's capacity to maintain their spiritual and ritual autonomy. But 
Gribble was not the only threat confronting the Kongkandji in the 1890s. 
Their territorial sanctity was also under assault from three adjacent tribes 
who later joined Yarrabah mission. The first group was the Indindji whose 
territory extended from Cairns, west to the Atherton tablelands and Lake 
Barrine, and south to the mouth of the Mulgrave River"*!. The second group 
were the Irukandji who lived further north, along the Barron River and the 
coast between Cairns and Port Douglas'*^ JQ the south of the Indindji hved a 
third group know variously as the Maday and Wanur although it is unclear 
whether these were distinct tribes or two names for the same group'*^. 
The Kongkandji's closest relations were with the Indindji. They had 
overlapping territory, mutually intelligible dialects, a similar material 
culture and participated in each other's ritual cycles^^. The Kongkandji 
visited their western neighbours for ceremonies and seasonal trading while 
the Indindji moved to the coast during winter to enjoy the warmer weather 
and feast on digil (Mulgrave walnut) and murgan (quandong)45. 
"^^C.Dawson, "Legends of Yarrabah", Walkabout, 1 July 1955. 
•^^.M.Dixon, A Grammar, p.3; N.Tindale, Aboriginal Tribes, p.l68. 
•^^N.Tindale, Aboriginal Tribes, p. 169. 
'^ I^t is unclear whether these were distinct tribes or two names for the same group. See R.M.Dixon, A 
Grammar, p.4. 
'^ '^ W.E.Roth, "String and other forms of strand: basketry, woven bag and net work", pp.7-5; "Games, 
Sports and Amusements", p.ll; "Domestic Implements, Arts and Manufactures", pp.10-11. 
"^^R.M.Dixon, A Grammar, p.9. 
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The frequent cultural exchanges between the Kongkandji and their 
neighbours attracted hundreds from surrounding tribes. Regular 
corroborees, arranged in advance by dispatching messenger sticks, were held 
at Tully and Cardwell'*^. Such meetings were an opportunity to share songs, 
dances, mythology, religious behefs and rituals. Economic exchanges were 
also commonplace. Kongkandji territory was the nexus of a vigorous north, 
south and western trade route. Kongkandji dilly baskets were exported to 
the Mulgrave and Barron Rivers, Mareeba and Herberton; shell necklaces 
were traded along the Mulgrave and Russell Rivers; four pronged fish 
spears were sent to Clump Point and the Mulgrave, upper Russell and 
Johnstone Rivers; straight spear throwers went to the Mulgrave, Russell 
and Johnstone Rivers; single-handed swords, shields and moon-shaped 
spear throwers were exported to the Barron River and further north. In 
exchange, bees wax necklaces, cockatoo top-knot head-dresses, bamboo 
spears and hour-glass woven dilly bags were imported from the Barron 
River and Port Douglas areas. From the south came long swords, 
boomerangs, opossum armlets and pearl shell ornaments - the later possibly 
originating in the Gulf country^^. Such regional ties undoubtedly provided 
an opportunity for the Kongkandji and other tribes to exchange information 
about Gribble and other white incursions into tribal territory. 
The Kongkandji knew of Europeans and their culture long before the 
establishment of Yarrabah mission. Their first contacts were probably with 
the Portuguese during the 1500s. The natural harbours of Trinity and 
Mission Bay were a refuge for ships and Captains Cook (whose visit is 
immortalised in a cave painting above King Beach), King and Dalrymple 
were amongst those who sighted the Kongkandji while seeking food and 
^^E.R.Gribble, Journal, 20 January 1893 and 23 May 1899 cited by D.Craig, The Social Impact, p.66. 
47w.E.Roth, "Transport and Trade", pp.19-20. 
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fresh water. Later contacts were more direct. The Kongkandji were valued as 
sailors and labour for the pearl-luggers and beche-de-mer boats. As the 
expansion of white settlement reduced the supply of Aboriginal labour 
around Cairns, sea contact with the Kongkandji increased. The fishing 
industry was notorious for shanghai-ing and abusing black workers. Men 
and children were kidnapped and never returned to their homeland; 
women were stolen and forced into prostitution at the fisheries. Efforts to 
control recruiting with the Native Labourers Act of 1884 were ineffectual 
and, in 1898, Dr Roth assessed "the whole story of this beche-de-mer trade 
[as] one long record of brutal cruelty, bestiality and debauchery"48. The 
Kongkandji, however, apparently escaped this violence. For several years 
after Gribble's arrival, Kongkandji men continued to spend five months of 
each year voluntarily working the beche-de-mer boats. But contact 
introduced changes. Several Kongkandji, including Menmuny, had spent 
time in Cairns before Gribble began his missionary work. Their familiarity 
with white technology, food, tobacco and English influenced the reception 
Gribble received. 
Prior to Gribble's arrival, the Kongkandji were protected from 
wholesale occupation. The Murray Prior Ranges formed a natural barrier to 
overland incursions from Cairns and the west. The sea discouraged 
invasion from the east. Settlement was also discouraged by the 
Kongkandji's reputation as inveterate cannibals and their decisiveness in 
fending off white incursions'*^. In 1886, for example, a selector's bailiff was 
killed at Cape Grafton^^. Until Gribble's arrival, therefore, the Kongkandji 
'^^N.Loos, Invasion and Resistance, pp.118-159; Roth to Com. Police, 4 February 1898, end. COL/139, 
QSA in N.Loos, Invasion and Resistance, p.132. 
^^D.Jones, Trinity Phoenix, p.293. Also MN, September 1901, p.95. 
^^N.A.Loos, Invasion and Resistance, p.97. 
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were able to maintain their lifestyle, social organisation and spiritual 
obligations with relatively minor accommodations and innovations. 
It was different for the Indindji. Their access to the sea was blocked by 
the establishment of Cairns which had a population of 300 even before the 
town was officially declared on 1 November 1876^ .^ By the following year, 
the invasion had moved inland and Atherton was established. Ten years 
later. Cairns was a sizeable town with a white community of 1,376^2. By 1893, 
the railroad extended into a densely populated hinterland to service the new 
towns of Redlynche, Kuranda and Mareeba. 
Settlers brought agricultural development. By 1886 most of the 
available agricultural land around Cairns and on the Barron River was 
occupied by selectors. By the 1880s, timbergetters had exhausted the cedar on 
the Johnstone and Daintree River. As they turned their attention to the 
tablelands behind Cairns, settlers moved into the fertile area they had 
vacated. Between 1888 and 1891, banana plantations spread along both 
branches of the Johnstone River and the district was producing more than 
half of Queensland's bananas. Rice production along the Barron was 
sufficiently successful to warrant building a mill and there were 858 acres 
under cultivation by 1892. During the same period, orchards, dairying, coffee 
and sugar plantations were estabhshed and timbergetters began fehing the 
rainforests along the Mulgrave and Barron Rivers. 
A similar scenario confronted the Kongkandji's southern neighbours. The 
discovery of gold on the Mulgrave, Johnstone and Russell Rivers, and tin deposits 
in Herberton brought thousands of speculators to the region. When prospecting 
^^G.Bolton, "The Founding of Cairns", JRHS, 45,1, May 1959, p.33. 
^^.Bolton, A Thousand Miles Away : A History of North Queensland to 1920, Brisbane, Jacaranda and 
ANU, 1%3, p.l68. 
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waned, land selection boomed with investment being stimulated by cheap land 
and Melanesian labour. The local Aboriginal groups were trapped : 
Whilst timber-getters and selectors were encroaching upon the 
rainforest Aborigines from the east, denying them the rivers 
and flats of the Daintree, Barron, Mulgrave, and the Johnstone, 
miners and newly-established small cattle stations on the west 
were restricting their access to hunting grounds and freshwater 
fishing53. 
The invasion was catastrophic for the Kongkandji's neighbours. 
White settlement and agriculture destroyed their food supplies and 
disrupted their social, political and spiritual life. Disease, opium and 
violence decimated their numbers - making tribal unity, kinship . .ligations 
and marriage laws difficult to maintain. Expelled and cut off from their 
lands, it became increasingly difficult to fulfil ritual obligations and find 
food. White contemporaries testify to the crisis Aborigines confronted. By 
1882, the Indindji in the rainforest behind Cairns were finding it "very 
difficult to get food" and "had to go to the mountains or rocky places on the 
coast, where the fish was not plentiful''^^ jt ^^s the same throughout the 
region. There were reports that the Aborigines around Townsville and from 
Mossman to the Mulgrave were literally "starving"55. it is estimated that by 
the early 1890s, after two decades of contact, the black population around 
Townsville was one-fourth or less of its pre-contact size^^. 
Aborigines did not accept the invasion passively. The Indindji, whose 
territory was cut in half by the arrival of the miners, launched constant 
attacks on white settlers and property. At the Mulgrave goldfields, a miner 
^•'N.Loos, Invasion and Resistance, p.93. 
^'^J.E.Tenison-Woods, "A Day with Myalls", SMH, 13 January 1882 in H.Reynolds, The Other Side, p.ll4. 
^^C.H.Haggar to Col. Sec., 10 September 1889, QSA, COL/A/89/9668 in H.Reynolds, ed.. Race Relations 
in North Queensland. Townsville, James Cook University, p.l68; "Police Commissioner's Report for 
1879", QPV & P. 1879, p.752 in N.A.Loos, Invasion and Resistance, p.93. 
^^L.Broom and F.L.Jones, A Blanket a Year, Canberra, Australian National University Press, 1973, p.43; 
L.R.Smith, The Aboriginal Population of Australia, Canberra, Australian National University Press, 1980, 
p.3. 
73 
would dig while another stood guard with a revolver "to prevent the 
natives stealing their tools"^^. Cattle were trapped and speared in pits dug 
along livestock tracks^^. In 1882, Aborigines ambushed a party - spearing two 
white men and killing a third^^. During 1884-5, nine Chinese miners were 
killed on the Russell River while travelling between Cairns and the 
Johnstone River. Resistance became so aggressive that settlers feared that 
they would "be speared or tomahawked at any moment''^^. In 1884, with the 
conscious aim of exterminating Aboriginal opposition, the Cairns Progress 
Association and selectors at Atherton began a successful campaign for the 
estabhshment of a Native Police Force on the Mulgrave River^^. 
On the Atherton and fevelyn Tablelands, the protection of the 
rainforest fostered intense black resistance. The capacity of the Tableland 
tribes to pursue a traditional existence was being undermined by white 
settlement, the Native police and by the Keramai of the Lower Johnstone, 
and other Aborigines, who sought refuge in the rain-forests after being 
dislocated from their traditional lands. These incursions strained food 
resources and undoubtedly provoked inter-tribal conflict over access to and 
appropriation of sacred sites and rituals^^. 
By 1892, when Yarrabah mission was established, the Kongkandji's 
neighbours were in varying states of disruption and fighting a losing battle 
for survival. By the time Ernest Gribble arrived at the 80 square acre (51, 200 
acres) Cape Grafton Reserve, the Kongkandji were under territorial pressure 
from their neighbours. Gribble's insertion into the increasingly tense 
""7 
-'^G.Bolton, A Thousand Miles Away, pp.61-62. 
-'"H.Reynolds, The Other Side of the Frontier, 1st ed, Townsville, James Cook University, 1982, p.134. 
^^Cited in N.A.Loos, Invasion and Resistance, p.95. 
^'^Herberton Advertiser, 11 April 1890 in H.Reynolds, & N.A. Loos, "Aboriginal Resistance in 
Queensland", AJPH, 22,1976, pp.217-218. 
°^ D.Jones, Trinity Phoenix, p.302. 
"^N.A.Loos, Invasion and Resistance, p.101. 
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relations between and within the local tribes, significantly affected the 
Aboriginal/missionary dynamic. 
75 
Chapter 3 
SUCCESSFUL MISSIONARY ? 
The ABM and its supporters had a clearly defined vision of a 
successful mission as a materially prosperous community with large 
numbers of Europeanised converts. Such a vision avoided the thornier, 
esoteric questions about 'true' conversion and the morality of acculturation. 
Such complex issues were largely irrelevant and too difficult for the laity 
whose donations decided mission survival and who demanded concrete 
proof that Aborigines were being Christianised and 'civilised' before 
opening their wallets. Consequently, the gauge of a mission's success 
inevitably focused on observable suggestions of conversion : continually 
increasing numbers of baptisms and confirmations; evidence of education 
and literacy, and public demonstrations of faith through well attended 
services and a surpliced choir. Also imperative was the adoption of a 
European lifestyle for which the primary indicators were western clothing, 
agriculture, permanent housing. Christian marriages, and authority 
structures modelled on the paterfamilias of the nineteenth century, 
bourgeois family. 
To fulfil the popular conception of a successful mission and establish 
his reputation as a successful missionary, Gribble first had to induce 
Aborigines to settle permanently at Cape Grafton. However, the 
Kongkandji's initial response to Gribble suggests that they identified him 
with other white invaders. Knowing of settlers' abuse and exploitation of 
Aborigines, the Kongkandji were wary. It was not until 29 November 1892, a 
month after J.B.'s departure, that the mission first made contact with the 
Cape Grafton Kongkandji. Initial relations were tentative. Several men 
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visited the mission but the women and children hid. Aboriginal accounts of 
contact stress the Kongkandji's fears and resentment of Gribble's incursion 
into their territory : 
When Father Gribble came here he was looking for 
people that was...supposed to be...living here. But I think 
they were too scared to come out. Any rate. Father 
Gribble was going out...and...looking up this way and 
down that way to see if any coloured people would come 
out..one evening he heard [them] all talking amongst 
themselves like they wanted to fight...because there was 
a white man here on their land^. 
Gradually Kongkandji anxiety diminished. The number of visitors 
increased; visits lengthened; the camp moved closer to the mission and 
children visited with the men. By 12 December 1892, concern that Gribble 
was a direct threat had diminished and it was felt safe for the women to visit 
the mission site. 
His initial success bolstered Gribble's perseverance in his new career 
and reinforced his determination to continue his father's work. A name 
change symbolised Gribble's commitment to missionary life. J.B. had called 
the mission Yarraburra^ but Ernest believed that the correct Aboriginal 
name was E-Yerra-Bah, meaning 'meeting place'. As both a memorial to his 
father and a statement that he had adopted the mission as his own, Gribble 
merged the two names to produce Yarrabah. In 1902, with the sponsorship 
of his ally and friend, Dr.W.E.Roth, Queensland's Northern Protector of 
Aborigines, Yarrabah was officially accepted as the mission's title by the 
Queensland government and the ABM^. 
^Interview, Hazel Barlow, Yarrabah, 30 December 1984. Mrs Barlow is the daughter-in-law of King John 
Menmuny Barlow. According to E.R. Gribble, 12 men, 18 women and 14 children visited the mission on 
13 December 1892, Journal, GP, 3/10/1, ML. 
^ A , 12 June 1892, p.2. 
^Ex.C.Mins, 14 March 1902, M2/1, ML. 
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Gribble did not limit his energies to inducing the Kongkandji to make 
a permanent home at Yarrabah. He visited camps in Mareeba, Port Douglas, 
Redlynch and along the Barron and Mulgrave Rivers to induce other 
Aboriginal groups to settle. His efforts failed"*. The sanctity of territorial ties 
and "dread of the Missionary"^, made Aborigines sceptical of Gribble's 
intentions. At one camp, the women gave him a "look full of fear, then 
clasping their children tightly, vanished"^. The response was similar 
elsewhere^. Gribble attributed the Aborigines' behaviour to rumours 
circulated by opponents of the mission in Cairns, that he stole and ate 
Aboriginal children. Some Barron River Aborigines believed "Mickinry no 
good; he catch 'em woman: catch 'em picanninny; tie 'em up, cook 'em, eat 
'em"8. Others adopted a more pragmatic approach by accepting Gribble's 
overtures of friendship but avoiding further commitment. On one occasion, 
Gribble gave a man "trousers, shirt and dinner on the condition that he 
conducted me to the [Aborigines'] camp". After a five mile hike, Gribble was 
abandoned to the bush^. 
Gribble used a variety of strategies to induce Aborigines to join the 
mission permanently. Like missionaries elsewhere, Gribble believed that 
food was "the best way to a native's hearf'^o. He distributed bribes of flour, 
tea and sugar and promised regular rations to permanent settlers. He also 
supplied pipes and tobacco to cultivate addiction to nicotine and used 
Western medicine to treat illnesses that Aboriginal remedies could not heal. 
•^E.R.Gribble, Journal, 20 May 1893, 8 February 1894,19-24 July 1895, 27 November -10 December 1895, 
6-20 April 1896, 24 November 1896, GP, 3/10/2-4, ML. 
^MN, September 1896, p.83. 
^MN, 22 Tune 1896, p.44. 
^For example MM, July, 1895, p.66; September, 1900, p.93. 
^MN, 15 May 18%, p.36. 
^E.R.Gribble, Journal, 25 November 1893, GP, 3/10/1, ML. 
^^E.R.Gribble, Journal, 5 December 1892, GP, 3/10/1, ML. 
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Figure 3: YARRABAH MISSION circa 1900. 
Gribble's first priority was to gather the children to the mission. He 
believed that they would lure adults to settle and give him a permanent 
hold over subsequent generations. Even when food supplies were low, 
Gribble ensured that visiting children received a meal of rice or maizemeal 
porridge in order to "keep them closer to the mission"^ ^  As confidence in 
Gribble strengthened, parents allowed their children to stay at the mission 
overnight, and then later for several consecutive weeks. It was a 
relationship defined by reciprocity and mutual benefit. The Kongkandji 
allowed Gribble temporary custodial rights to their children. In exchange, he 
enabled them to hunt, socialise and fulfil spiritual responsibilities 
unencumbered^^. 
Gribble's methods won the Aborigines' confidence but they also 
helped erode the economic basis of the communities with which he hc^  
contact. His food became a source of supplies in times of scarcity and an 
alternative to the time-consuming labour of hunting and gathering. His 
medicine supplanted several traditional treatments, thereby undermining 
the status of the chilcha-barra , while his growing influence and control of 
the children fragmented social cohesion by undermining family and tribal 
ties. Regardless of Gribble's motives, his actions contributed to the 
destruction of traditional socio-cultural structures. His methods differed 
from those of other white invaders but the cultural impact was similar. If 
necessary, Gribble was prepared to use coercion to expand the mission's 
population. He allied himself with the Cairns police, for instance, by 
supporting a prohibition on Aborigines camping near white settlements and 
offering to accommodate those removed from the camps at Yarrabah. 
^^E.R.Gribble, Journal, 5 April 1893, GP, 3/10/1; Unidentified newspaper cutting, GP, 13/20/2, ML. 
^^For example E.R.Gribble, Journal, 26 January 1893, GP, 3/10/1, ML. 
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The first Kongkandji to settle at Yarrabah were Menmuny, his three 
wives and their children. Menmuny was instrumental in insuring Gribble's 
residency at Cape Grafton. Shortly after his arrival, the Kongkandji wanted 
to expel Gribble but Menmuny "told them not to...so they shooed off"^3 
Later, Gribble saved Menmuny's daughter, Eva, from death after Aboriginal 
medicine failed. Although gratitude and indebtedness may have influenced 
Menmuny to settle at the mission^^, Menmuny had also spent his early life 
in Cairns. He understood the economic and pohtical advantages that could 
accrue from an alliance with a white man^^. In exchange for settling, Gribble 
provided Menmuny and his family with food, clothing, housing, tobacco 
and medical treatment, and promised Menmuny the freedom to leave the 
mission whenever he wished. The arrangement enabled Menmuny to take 
advantage of the facilities of the mission without relinquishing his 
participation in Kongkandji cultural life. Gribble also enabled Menmuny to 
achieved a standing impossible in tribal society. According to oral sources, 
Menmuny had standing amongst the young men but he was not a tribal 
elder and, outside the mission confines, was subordinate to Yabula^^. 
Within the mission, however, Menmuny was politically pre-eminent. 
Gribble crowned him King of Yarrabah, made him captain of the boat with 
unrestricted travel rights and consulted him on mission matters. In return, 
Menmuny acted as a broker between the Kongkandji and Gribble -
^^Interview, Hazel Barlow, Yarrabah, 30 December 1984. 
'^^ E.R.Gribble, Journal, 10, June 1893, GP, 3/10/1-10/2, ML. 
^^E.R.Gribble, Journal, 4 December 1899, GP, 3/10/4, ML. 
^^Interview, John Barlow by N.A.Loos, 26 November 1972, BOHC. John Bariow was Menmuny's son. He 
was born in 1905, grew up at Yarrabah and later worked with Gribble at Palm Island. J.Thomson in 
Reaching Back, calls Yabula as an Indindji elder called Yabulam Mandi Ngarbay. The alliance between 
the Indindji and Kongkandji and Yabula's pre-eminence outside the mission, may have influenced the 
decision by Menmuny and others to join the mission. 
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translating language and persuading others to settle^^. it was a mutually 
beneficial relationship based on reciprocal exchange. 
Gribble's alliance with Menmuny was crucial in attracting the 
Kongkandji. Menmuny's relatives were the first people to follow his 
example and settle at the mission : 
King John Menmuny [took]...his...two brothers...and 
some more other close relatives...up to Father Gribble. 
And from that day on. Father Gribble took them in...they 
were the first Aboriginal people that went to Father 
Gribble. So Father Gribble kept them there then^^. 
Menmuny drew others to mission life by demonstrating that it could 
work to their advantage. He : 
was able to get through to his people, you see, to bring 
them in...when they saw their leader had already settled 
down, well I think that was the time they thought they'd 
have to follow their leader and settle down too^^. 
Billy Church, Menmuny's father-in-law, also joined the mission in 
1892 bringing his wife, Goondoon, and three sons. Dick Yimbungi, 
Menmuny's brother, was also amongst the first settlers^o. The kinship ties 
between the first Kongkandji settlers suggests that Menmuny was a group 
leader and that initial settlement followed totemic affiliations. At least at the 
beginning of the mission's history, such ties enabled the people to maintain 
the kinship organisation of tribal life. For Gribble, the large, extended 
famihes of the first settlers helped to quickly augment the mission's roU. 
The reasons Aborigines joined the mission during its first four years 
are complex and vary from person to person. Some were involuntarily 
^''E.R.Gribble, Journal, 23 April 1893, GP, 3/10/2, ML. 
^"Interview, Hazel Barlow, Yarrabah, 30 December 1984. 
^^Interview, Lorna Schrieber (Menmuny's grand-daughter) in J.Thomson, Reaching Back, p.15. For a 
similar view see Interview, John Barlow by N.A.Loos, 26 November 1972, BOHC. 
^^Interview, Mae Smith, Cairns, 28 December 1984. 
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relocated by the police. In 1893, for example, a woman convicted of stealing a 
loaf of bread and a blind boy called Willie were transported to Yarrabah^^. 
Others, dislocated from their own territory and frustrated with a marginal 
existence on the fringes of white settlement, were enticed by Gribble's 
promises of a better life. Between August and October 1893, for instance, 
Gribble brought more than 12 Aborigines from Cairns to Yarrabah and, in 
1895, a man from the Barron River district, came to the mission with his 
sons, aged 11 and 7, after the death of their mother22. For some women and 
children the mission offered temporary care while the men did seasonal 
work on beche-de-mer schooners^^. Others sought refuge from traditional 
marriage obligations^^. Some, like Jinny Katchewan, the first women 
married by Gribble, were orphans. Others were disabled, elderly or a burden 
on the tribe^s. 
By 1896 there were forty-two Aboriginal residents at Yarrabah 
including twenty-nine children. But Gribble's hold on these was tenuous. 
Fewer than 30% of the population were Kongkandji. Aboriginal 
participation in mission life remained voluntary and depended on an 
equitable exchange of benefits dictated by Aboriginal concepts of reciprocity. 
Gribble provided food, medicine and child care. In return the Kongkandji 
21 E.R.Gribble, Journal, 21 March, 11 August 1893, GP, 3/10/2, ML. Because Gribble's journals are 
incomplete and the police did not keep records, it is impossible to estabhsh the exact number sent to 
Yarrabah before the 1897 Act. Willie is probably the Willie Logan referred to in an interview with Mae 
Smith, Cairns, 28 December 1984 : "He had a blind man there, Willie Logan his name. He use to come 
to the quarters... every Saturday to sit with us like children. We used to talk to him and have fun with 
him, you know. We asked him tell us stories. In church, he too rowdy...He can laugh real loud. Nobody 
laughing in Church if... Father [Gribble] say anything what make you laugh. Eh, he laugh real loud. He's 
a blind man. He walk with a walking stick. He walk from Yarrabah to Reeves Creek on his own...He just 
have his stick...in front of him all the way. Yeah. Willie Logan. He had a stick". 
22E.R.Gribble, Journal, 29 August, 8 September, 20 October 1893, GP, 3/10/2, ML. It is impossible to 
establish the exact numbers because Gribble' records are both imprecise and incomplete. For instance, 
he also records that an additional, unspecified number of Aborigines brought from Cairns in 
September 1893; MN, 15 April 1895, p.26. 
23For example E.R.Gribble, Journal, 22 November 1895, GP, 3/10/4, ML. 
24E.R.Gribble, Journal, 17 July 1896, GP, 3/10/4, ML. 
^^E.R.Gribble, Journal, 5 December 1892, GP, 3/10/1, ML. 
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worked at the mission and attended services. They took advantage of the 
arrangement but did not abandon their cultural ties and would "come and 
go" from the mission to fulfil spiritual obligations and attend corroborees^^. 
Despite Gribble's efforts at conversion, few adults accommodated his God. 
Billy Church, for instance, was a Church reader who lived at the mission for 
eight years but even he was not baptised until shortly before his death^^. 
Nor did the Kongkandji understand that Gribble wanted permanent, total 
control of the children they left in his care. Because Gribble and the 
Kongkandji interacted according to different agendas and objectives, 
disputes inevitably developed when parents tried to reclaim their offspring 
to take them to ritual events outside the mission's sphere of influence's. 
Consequently, Gribble relied on Aborigines gathered from outside the 
Cape Grafton Reserve to build the mission's population. Although as many 
as 150 Kongkandji visited the mission spasmodically, Gribble could not 
persuade them to settle permanently'^. The mission had limited attractions 
while the Kongkandji were able to maintain a viable economic, spiritual 
and cultural life in their own territory. After four years work, Gribble 
conceded that his ability to attract Aborigines hinged on the provision of 
food and tobacco^^. As a visitor to the mission shrewdly observed : "tobacco 
seems to be used in the place of current coin...if [Gribble] had more flour and 
tobacco he could get some more land cleared for corn"3i. 
From the beginning, Gribble's ability to attract Aborigines was 
hampered by the mission's unabating economic problems. Establishment 
'"Interview, Lorna Schrieber in J.Thomson, Reaching Back, p.l5; E.R.Gribble, Journal, 6 November 1895, 
GP, 3/10/4, ML. 
'''E.R.Gribble, Journal, 19 June 1900, GP, 3/10/5, ML; Yarrabah Baptism Register, 14 June 1900, 
Yarrabah. 
' % N . November 1895, p.96. 
' ^MN, March 1895, p.23; 15 April 1896, p.l2. 
^^MH, March 1895, p.23; 15 April 1896, p.l2. 
3lAustralian Record, c.1894, GP, 13/20/4, ML. 
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funds raised by J.B. during a lecture tour in 1891 were lost when the Bank of 
North Queensland collapsed during the 1890s depression. By March 1893, 
the Townsville Diocesan Corresponding Committee was bankrupt, Yarrabah 
was £300 in debt and Gribble was told that the mission had to close^'. Gribble 
appealed to the Primate, Bishop Saumerez Smith (a known supporter of 
missionary work and titular head of the ABM33) who agreed to ask the ABM 
Executive for help^'^. Although the ABM had been forced to close its 
Aboriginal mission at Port Macquarie and the depression had seriously 
"crippled" its work, the Primate persuaded the Executive to accept Yarrabah 
as an extra-diocesan mission. This meant that it would be operated directly 
by the ABM in Sydney rather than by a committee formed in and controlled 
by the North Queensland diocese. The Executive agreed to meet the 
mission's outstanding debts but limited future expenditure to £10 per 
month35. Lacking any government funding, money at the mission was 
desperately short. Gribble allegedly lived on boiled sweet potato tops, 
cabbage, the occasional fish and was too poor to afford socks, boots or even 
stamps for his letters. According to the Morning Post, he "could not visit 
[Cairns] because he had no decent clothes to wear"^^. 
Lack of money made the establishment years a constant struggle and 
Gribble's persistence in the face of such difficulties testifies to his 
determination to fulfil the commitment made after his father's death. With 
"so much to do and to look after", Gribble was "hard at work from morning 
^'E.R.Gribble, Journal, 24 March 1893, GP, 3 /10/1 , ML. 
^^The Primate's first published work was Obstacles to Missionary Success for which he won the 1868 
Maitland Essay Prize. NDB. 1901-1911. 
^E.R.Gribble, Despised Race, p.37. 
35Ex.C.Mins, 3, 7 April 1893, M2/1, ML; MK 15 August 1895, p.78; E.R.Gribble, Forty Year<; p.l22. 
^^E.R.Gribble, Despised Race, p.37; ML 18 January 1907, p.2; E.R.Gribble, The Herald. 15, November 
1923, p.l8, GP, 14/20/2; E.R.Gribble to J.B.Gribble, 11 January 1893 in Murrurundi Timfx; 22 February 
1893, GP, 13/20/2, ML. 
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until late at night"^^. Land had to be cleared, ploughed and planted. Timber 
had to be cut, cleaned and hauled. With no power-saw or dray, all work was 
done laboriously by hand. The effort took its toll on Gribble's health. He 
suffered from painful rheumatism and sciatica which were aggravated by 
the humid, tropical climate^s. His only white assistant, Pearson, left the 
mission in November 1893. Since Gribble did not consider his black 
colleagues real assistants, he begged for more "white reinforcements" but 
no-one was appointed because the ABM had no money to pay salaries^^. In 
September 1894, Gribble's former Headmaster from Kings, George Fairfowl 
Macarthur, visited Yarrabah. He found Gribble "fagged and worn" and 
demanded that he be given help or recalled. As a result of Macarthur's 
intervention, two white male staff members were appointed in October 
1894. They were Christopher Herbst, a carpenter, and Wilham Reeves, a lay 
missionary and stone mason who served at Yarrabah for eleven years and 
later married Gribble's sister EtheH^. Miss Maspero worked without pay 
caring for the women and girls, and Andrew Obah, a Solomon Islander, was 
hired as a seaman in 1895^1. 
Despite these developments, the mission's spiritual life was seriously 
handicapped by Gribble's lack of clerical qualifications and he depended on 
infrequent visits by the Anghcan priest in Cairns to administer the 
sacraments. In December 1893, Gribble apphed to the Bishop of North 
Queensland for ordination and began preparing for the requisite exams. 
Never scholarly, Gribble found study chfficult and "too much on top of a 
37E.R.Gribble, Journal, 14, 22, 23 November 1892, GP, 3/10/1, ML. 
38E.R.Gribble, Journal, 5 February 1894, GP, 3/10/3, ML; CC, 1 January 1894, p.l3. 
39cc. August 1892, p.l4; May 1894, p.l5; September 1894, p.l3; Ex.C.Mins, 9 June 1893,4 August 1893,15 
Junel894, M2/1, ML. 
^^Ex.C.Mins, 5 October 1894, M2/1; E.R.Gribble, unpublished portion of Forty Years, p.73, GP, 11/18/10, 
ML. 
4lEx.C.Mins, 4 August 1893, M2/1, ML; NW, 15 May 1895, p.33. 
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hard day's manual labour''^'. Within a few months, he sought to by-pass the 
examination process and authority of the Bishop of North Queensland by 
applying to the Primate, as Archbishop of Sydney and head of ABM, for 
ordination. 
The Primate had always taken a "kindly" interest in Gribble and 
Yarrabah. He provided money and accommodation during Gribble's visits 
to Sydney; organised for the two oldest Gribble girls to attend his sister's 
school and acted as "a father...to whom [Gribble] could go for sympathy and 
advice"43. In October 1894, Gribble visited Sydney "for rest and change"44 
and placed his request for ordination before the Primate. Samaurez Smith 
agreed and Gribble was deaconed in the Sydney diocese on 21 December 1894 
and priested on 1 January 1899. 
The process of Gribble's ordination is illuminating. To accommodate 
his lack of formal training and limited study, the Primate simplified the pre-
ordination examination. Gribble was given "directions" about the exam's 
contents as well as an "abbreviate[d]... range of questions" for the sections on 
Holy Scriptures and Doctrinal Theology^^. Since no priest destined for a 
white parish would be allowed a simplified exam to ensure ordination, 
there is an implicit consensus in the conspiracy between Gribble and the 
Primate that theology was superfluous to Aborigines. It reflected a 
patronising, paternalistic view that Aborigines as a simple people whose 
priest only needed a limited understanding of the Scriptures. By contrast, 
the Bishop of North Queensland, reflecting his diocese's High Church 
sympathies, had insisted that Gribble pursue a full course of theological 
study and examination. By approaching the Primate to evade the rigorous 
4'CC. 1 May 1894, p.l5; E.R.Gribble, Journal, 12 February 1894, GP, 3/10/3, ML. 
^^E.R.Gribble, Unpublished portion of Forty Years. GP, 11/18/10, ML. 
'^^Ex.C.Mins, 5 October 1894, M2/1 , ML. 
^^Saumarez Smith to E.R.Gribble, 24 December 1898, GP, 8/11/11, ML. 
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training demanded by the Bishop of North Queensland, Gribble showed a 
willingness to use any method, including his social connections and the 
Church's theological diversity, to achieve his own ends. Gribble's defiant 
disregard of his bishop was in stark contrast to his earlier capitulation to 
J.B.'s authority. 
The process of Gribble's ordination also raised the thorny question of 
episcopal authority and the jurisdiction of the ABM whose spiritual work in 
any diocese depended on their missionaries being licensed by the local 
Bishop. For this reason, the Primate decided to "hasten" Gribble's induction 
into the priesthood by holding the ceremony while the Bishop of North 
Queensland was overseas and could not block the ordination by invoking 
his episcopal jurisdiction'*^. Hence, the Primate tacitly supported Gribble's 
episcopal defiance and by doing so sidestepped resolving an issue of 
jurisdiction and authority that was to blight the ABM's operations well into 
the twentieth century. 
Gribble's ordination cemented his clerical career, and developments 
in his personal life lessened the loneliness and daily difficulties of 
missionary life. In December 1893, after J.B.'s death, Mary Anne Gribble and 
the three youngest members of the family, Stuart, Stella and Ilia, came to 
live at Yarrabah. Eighteen months later, in April 1895, Gribble married 
Amelia Julia Wright - a girl of Prussian descent, daughter of the Cairns 
Harbour Pilot and twelve months Gribble's junior. According to her grand-
daughter, who lived with Amelia for several years, Gribble's wife was an 
upright, religious and determined woman who lacked any sense of 
humour'*^. Yet, there is no evidence, at least initially, that the union of 
Amelia and Ernest Gribble was loveless. They had three sons : John (Jack) 
%aumarez Smith to E.R.Gribble, 24 December 1898, GP, 8/11/11, ML. 
^'Interview, Jill Murray, Sydney, 6 May 1984. 
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Buhner (born 17 January 1896), Eric Livingstone (born 17 March 1898) and 
Ernest Yarrabah (born 24 July 1901). The presence of his family at Yarrabah 
provided Gribble with intimacy and companionship. It offered a haven 
from the unrelenting labour of missionary life, protection from the 
Kongkandji's ambivalence, and a personal refuge from the hostihty of the 
white community in Cairns. 
By the end of the nineteenth century, Gribble's fortunes as a 
missionary improved. The number of black residents at Yarrabah increased 
from 62 in May 1897 to 156 by June 1900*8. The rise coincided with the 1897 
Aboriginals Protection and Restriction of the Sale of Opium Act which came 
into force on 1 January 1898. Queensland Home Secretary, Horace Tozer, 
claimed that the Act was "a determined effort to amehorate conditions of 
the Aborigines'"*^. In reality, it became a primary means of Aboriginal 
oppression. Under the Act, Aborigines and 'half-castes' could be forcibly 
removed and held on reserves. This created a legislative mechanism for 
gathering Aborigines from outside the Cape Grafton Reserve to Yarrabah. 
Gribble staunchly supported the Act's provisions. He had pre-empted its 
provisions by his earUer alhance with the Cairns police and, in 1896, had 
publicly stated that his "own pet idea [was] that the Government should 
insist upon the aborigines settling on some large reservation"50. Gribble 
wanted to make Yarrabah the home of ah North Queensland's Aborigines^i. 
He was "convinced...that in the future if Yarrabah is properly worked, and 
the resources of the place developed, it can support ah branch stations that 
may be formed amongst the aboriginals of North Queensland''^'. Dr Roth 
^mi 18 May 1897, p.35; NPA, Report for 1899, OLCJ. Part II, 1900, pp.793-807. The figure of 156 is based 
on the monthly average populations between 30 June 1899 to 10 June 1900. 
49QPD, 1897, p.l542. 
^^E.R.Gribble, letter dated 30 March 1896, in MN, 15 May 1896, p.36. 
^^MN. 29 June 1901, p.41; E.R.Gribble, Forty Years. p.l22. 
5 ' M N , May 1895, p.34. 
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supported his ambition and was "firmly of the opinion that...the time will 
arrive when the remant (sic) of the State's autochthonous population will 
be ultimately gathered together and located here"53. For Gribble, the 1897 Act 
promised to compensate for his limited success in inducing the Kongkandji 
to settle by providing the numbers needed for recognition as a successful 
missionary. During its first two years, however, the Act had little apparent 
impact on Yarrabah's population. During 1898 and 1899, Gribble records that 
only eight Aborigines were sent to the mission under the Act^^. 
The chief cause of Yarrabah's population explosion after 1898 was 
white occupation and cultivation of Aboriginal land outside the Cape 
Grafton Reserve. The white invasion had inflicted extensive destruction on 
the Kongkandji's neighbours before the early 1890s. The devastation slowed 
during thel890s depression but the respite was short-lived and frontier 
expansion accelerated as the economy recovered during the second half of 
the decade. The growth of white occupation was reflected in the increase in 
cultivated acreage. Between 1895 and 1905, for instance, the area under sugar 
on the Johnstone River increased from 3,354 to 6,071 acres. Around Cairns, 
the increase was from 1,150 to 1,669 acres^s. The pattern was similar on the 
Tablelands where sugar cultivation rose from 2,519 acres in 1894 to 3,741 
acres in 1900. Grazing and other crops show comparable trends^^. 
The expansion of white settlement and rural industries had a tragic 
impact on the local Aboriginal communities. It consumed their territory, 
destroyed traditional food supplies, disrupted tribal hfe, undermined 
kinship ties and prohibited the continuity of inter-tribal relations. The tribes 
53cPA, Report for 1901, QPP, 1,1902, p.l 146. 
•^^ The actual number sent was probably greater because Gribble did not record all arrivals and his 
journal for January to June (inclusive) 1898 is not extant. 
^^G.Bolton. The History, p.237. 
56see N.Loos, Invasion and Resistance, p.98. 
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surrounding the Kongkandji were the first affected. From 1894, the sea trade 
between the Kongkandji and their neighbours ended57 and development 
around Cairns forced the Indindji to encroach increasingly on Kongkandji 
territory. The pressure intensified from 1897 when timbergetters moved 
into Indindji territory at Buddabadoo a few miles south of Yarrabah 
mission. The Indindji were forced to seek refuge and food on Kongkandji 
land but their presence strained food supplies, limited territorial 
movement, disrupted Kongkandji ritual observances and undermined 
social unity. Historically the Kongkandji and Indindji were alhes who 
fought together against invasions of Kongkandji territory by Aborigines 
from Innisfail, Russell River and Clump Point. However, territorial 
pressure led to inter-tribal conflict's. Oral tradition imparts a sense of the 
tension current between different Aboriginal groups in the area : 
Jinny Katchewan now, she told us the story that she 
travelled from...Buddabadoo where the tribe was and she 
running away from the people what killing 
Kongkandji...Fourmile coming over to kill this tribe 
over here [Kongkandji] They killed her mother in front 
of her. She picked up her mother's head and carried it 
from there around to Bessy Point...and there was 
another tribe round there hiding'^. 
The combination of territorial pressure, inter-tribal clashes and the 
1897 Act, left Aborigines with few alternatives for survival - pushing both 
the Kongkandji and Indindji closer to Cape Grafton and Gribble's mission. 
At the same time, increasing numbers from other tribes around Cairns 
chose to settle at Yarrabah rather than risk being transported to a reserve 
further away from their traditional lands. Although the elders disapproved, 
they accepted that Gribble's mission was a viable alternative to tribal conflict 
'''E.R.Gribble, Problem, p.32. 
'^Interview, Mae Smith, Cairns, 28 December 1984; J.Thomson, Reaching Back, pp. 2-7. 
'"interview, Mae Smith, Cairns, 28 December 1984. 
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or exploitation and poverty on the fringes of white settlement. For many, 
Yarrabah offered a refuge for people in crisis^o. 
Gribble appeared unaware of the role these external factors played in 
expanding Yarrabah's Aboriginal population. Instead he regarded himself as 
personally responsible for the population increase and described Aborigines' 
attraction to the mission in terms of his own narcissistic, messianic self-
image. Only three months after the Kongkandji first visited the mission, 
Gribble recorded in his journal that they listened with "rapt attention" to his 
sermons^i. A similar tone pervaded his reports to Missionary Notes. He 
described his tremendous personal popularity with Aborigines outside the 
Cape Grafton Reserve, the Kongkandji's intense devotion to him and the 
undivided attention given when he spoke^^. 
The territorial and legislative pressures that forced Aborigines to 
adopt mission life enabled Gribble to assert his authority without risking 
mass departures. He targeted specific cultural features for 'reform'. He 
refused to allow mission girls to fulfil marriage obligations or marry 
polygamous men^^- used ridicule to undermine cultural beliefs such as 
"devil-raising and rain-making"^4^ and insisted on Christian burials. He also 
objected to the men working on the beche-de-mer schooners - complaining 
that they "receive a daily allowance of grog, and generally contract drinking 
habits, besides being away from their homes for twelve months"^'. 
In actual fact, Gribble's real motive was to stop the men using the 
schooner trips to undergo the initiation rites that he banned on the 
^^Interview, John Bariow by N.A.Loos, 26 November 1972, BOHC. 
^1 E.R.Gribble, Journal, 4 March 1893, GP, 3/10/1, ML. 
^^MN. January 1896, p.2; October 1898, p.97; June 1896, p.44. 
^^For example E.R.Gribble, Journal, 7 July 1896, GP, 3/10/4, ML. 
^^MN, September 1900, p.93. 
^ ' M N . 18 July 1898. p.71. 
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mission^^. He enlisted the aid of the local police to prevent boys under 17 
years of age working the schooners^^ aj^ j^ fj-om 1897 barred all mission 
residents from the beche-de-mer industry^^ Instead, they worked the local 
coffee plantations under missionary supervision. This strategy had two 
benefits. First, Aborigines could not use outside work to surreptitiously 
undergo intitiation rites. Second, the mission kept a portion of each man's 
pay69 Gribble also used the dormitories to "have the children more under 
control, and by having them under lock and key at night will prevent the 
camp natives taking them off at ah hours for corroborees, etc."70. By 1901, he 
refused to have any children in the school unless they were "left by their 
parents entirely in the missionaries charge''^!. 
As a result, two settlements developed at Yarrabah : the mission 
where residence was contingent on compliance with Gribble's rules and the 
camp outside the mission compound where people intermittently 
participated in the mission's benefits but maintained their freedom and 
traditional life. Gribble's authority over the local tribes was reflected in his 
title. He became known as "Dadda". Gribble considered the title an 
acknowledgment of his fatherly relationship with the mission residents. 
Aboriginal informants, however, highlighted the dichotomy between 
participants' perceptions of the Aboriginal/missionary dynamic by insisting 
that the label denoted Gribble's status as "boss of the place"''^. 
^^E.R.Gribble, "The Initiation Rites", p.85. 
^^MN. September 1900, p.93; MN, August 1895, p.72; E.R.Gribble, Journal, 24 December 1896, GP, 
3/10/4, ML. 
^^E.R.Gribble, Journal, 2 May 1897, GP, 3/10/4, ML. 
^^E.R.Gribble, Journal, 7 June 1898, GP, 3/10/5, ML. 
^QMN, November 1895, p.96. 
71 NPA, Report for 1901, in MN, January 1902, p.3. 
'^^Interview, Gladys Thompson, Townsville, 16 December 1984. Also Interview, Mae Smith, Cairns, 28 
December 1984. 
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Yarrabah received no government assistance until 1899 when the 
mission's increased population demanded increased funds. Home Secretary 
Foxton visited in 1898 and classified it as a food distribution centre for 
Aborigines with an annual allowance of £120^3. Gribble also appealed for 
more staff74. The ABM appointed Lancelot Ferris in July 1898, Miss 
Monoghan in September 1898 and Mr Webber in July of 1899. Nevertheless, 
Yarrabah's staff remained dominated by Gribbles. In 1895, Stuart, Ilia and 
Stella were sent to school in Brisbane because "they were suffering much 
from malarial fever"75 but Gribble's mother remained as Hospital Matron. 
Gribble's wife, Amelia, taught some singing and sewing to the girls. Unable 
to find work during the Depression, his brother Bert joined the family at 
Yarrabah from May 1896 to July 189776. Gribble's sister, Ethel, was the school-
teacher and Ilia later worked in the school and girls' dormitory. On 12 June 
1903, William Reeves became part of the Gribble family by marrying Ethel 
Gribble and during 1904, Gribble's brother, the Rev. Arthur Hazelhurst, was 
on the staff for several months. As patriarch of such a large family, it is not 
surprising that Gribble perhaps regarded the mission as a family enterprise 
and his personal domain. 
By 1900, the physical appearance of Yarrabah seemed to satisfy the 
ABM's criteria for a successful mission. Making use of the increases in 
funds, staff and resident labour, Yarrabah acquired the appearance of an 
Arcadian village. There was a Church, complete with stained-glass 
windows, dormitories, stables, stores, huts for Aboriginal married couples, a 
jetty, three miles of road and 1,200 feet of piping to bring fresh water from 
73Ex.C.Mins, 9 April 1897, M2/1, ML. 
74MN, September 1896, p.83. 
^^E.R.Gribble, "Financial Arrangements with the ABM", GP, 12/18/26, ML. 
^^E.R.Gribble, Journal, passim, GP, 3/10/4, ML; D.Jones, Trinity Phoenix. p.l37. 
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the mountains. Plantations provided food and surplus crops; cattle, goats 
and chickens were run for meat, milk and eggs^^. 
According to all reports, the mission residents had been successfully 
Europeanised and discarded Aboriginal cultural values. Menmuny had been 
crowned King John Barlow of Yarrabah. Gribble had established a 
government with Aboriginal representatives to formulate rules and a Court 
to distribute punishments. The Protestant work ethic was enforced and 
discipline appeared to prevail. Military drill was obligatory for the men and 
even the residents' appearance suggested order. The crew of the mission 
boat, W.M.Cowper, for example, wore "smart...sailor jackets and caps with 
the name of the [boat] in white lettering on the rim"78. Convinced that "it 
has often been the ruin of Missions" to ignore the "very important part 
[that] games have to take in the building of character and home life", Gribble 
introduced regular cricket and football matches. For white churchgoers, 
these were seen as testimony to the inculcation of Anglo-Saxon values. 
Yarrabah also showed all the signs of a blossoming Christian 
community. Requests from Aborigines for Baptism and Christian burials 
were interpreted as proof that the mission's "teaching has taken hold"79. By 
1900, seventeen Aborigines had been confirmed and eighty-five baptised. 
The daily services were accompanied by a surpliced choir and an apparently 
vital indigenous Church was emerging : Aborigines read at services, 
preached to the congregation and, from 1897, trusted converts began 
working as missionaries amongst the surrounding tribes^. 
77NPA, Report for 1899, QLCI. 1900, Part 11, pp.799-800; MN, 16 March 1899, p.28; 22 June 1898, p.41. 
78MN, 15 May 1900, p.35. 
79MN, July 1897, p.69; January 1900, p.3. 
^MN, March 1897, p.20, July 1899, p.71, October 1899, p.95; E.R.Gribble, Journal, 31 January 1897, GP, 
3/10/4, ML; MN, April, 1897, p.27. 
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Figure 4: Plan of Yarrabah Mission c. 1904. 
(Redrawn from Rev. Dixon "Report from Yarrabah". 
Ex.C.Mins 1 July 1904, M2/1, ML) 
Such achievements within eight years were remarkable and 
testimony to Gribble's talent for organising, motivating and inspiring 
others. He was applauded as the architect of Yarrabah's success. Gilbert 
White, the newly ordained Bishop of Carpentaria, was lavish in his praise : 
Before Mr Gribble started his work the blacks were living 
as savages; now there (sic) were leading sober, respectable 
lives in houses erected by themselves and kept 
scrupulously clean. They worked year in and year out to 
support their families, and there (sic) appearance showed 
no tendency to break back to savagedom...They were 
engaged in agriculture, and grew fruit trees and rice and 
the mission in a few years would be entirely self-
supporting. It was one of the most remarkable instances 
of successful mission work in modern times^i. 
The Anglican Church had a vested interest in portraying her 
missions in a favourable light. After all, donations depended on good press. 
But others were equally laudatory. Dr Roth publicly congratulated Gribble 
on the size of the mission population; the building development and his 
policy of gathering children to the mission^^ when Police Sub-Inspector 
Cooper of Cairns visited Yarrabah in his capacity as Aboriginal Protector and 
was : 
most agreeably surprised...Rev.E.R.Gribble deserves the 
greatest credit for the system and management obtaining 
on the place...the Mission is doing exceUent work all 
round^. 
Even the Cairns Morning Post, whose editors were quick to criticise Gribble 
^lUnidentified newspaper cutting, GP, 13/20/4, ML. Also CC, September 1902, p.23. 
82NPA, Report for 1899, OLCJ. 1900, Part 11, p.6. 
83MN. 18 Julv 1898. p.72. 
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on other occasions, commended his work : 
He has been by turn builder, doctor, blacksmith planter, 
school-master, governor and many other things. He has 
planned and carried on one of the most successful fruit 
plantations in Northern Queensland...He has made the 
blacks under his care into surprisingly good Christians, 
and has, in short, working almost single handed, made 
an improvement which has been regarded as 
impossible^'^. 
Success brought rewards. Home Secretary Foxton was so impressed 
that he sent Rev. Hey of Mapoon, Mr Brown of Weipa, Mr Poland of Cape 
Bedford and Mr Hurlein of the Bloomfield River Mission to study Gribble's 
methods^. The ABM acknowledged Gribble's achievements by sending 
their missionaries to learn his techniques and Gribble became the first 
choice for beginning new missions. Although he remained in charge of 
Yarrabah for another nine years, in 1900, Gribble was selected by the ABM's 
Brisbane Diocesan Committee to take charge of the new Anglican mission 
on Fraser Island. In 1902, Bishop White, of Carpentaria, sought out Gribble 
to help establish a new mission on the Mitchell River. 
The reluctant missionary appeared to have succeeded and Gribble, 
with some justification, was proud of his achievements. He considered 
Yarrabah "the show place of the district" and "the best Aboriginal Enterprise 
in the State"^^. His faith in his own abihty, however, became an obsessive 
narcissism that had disastrous consequences for the Aborigines of Fraser 
Island. 
* * * * * > K ( - * * * * * ! f * > t - * * * * * * * > ( - * J ( . 
^ M E 9 June 1897, p.5. 
^E.R.Gribble, "Over the Years", p.52, GP, 11/18/18, ML. 
^E.R.Gribble, "Over the Years', p.51, GP, 11/18/18, ML; CC, 1 September 1902, p.23. 
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Fraser Island is 1500 kilometres south of Yarrabah, off the coast of 
Maryborough, Queensland. It became an Aboriginal Reserve in 1898 under 
the personal supervision of Archibald Meston, the Southern Protector of 
Aborigines^-^. By March 1900, Aborigines from 33 centres speaking at least 19 
dialects had been exiled to Bogimbah on Fraser Island^^. 
Gribble ardently opposed government control of Aboriginal 
settlements. Convinced that government involvement in Aboriginal 
settlements always "proved a failure"^^, Gribble argued that "no 
government can uphft or develop a primitive race such as this...It is the 
Church alone that can instil into the race, incentives to existence and also to 
higher existence''^^. Gribble had a personal interest in the Fraser Island 
settlement since its inception. He collected newspaper cuttings about the 
island and, on a story critical of the white administration, noted that it was 
the "first government settlement in Queensland''^!. 
Gribble appears to have used his rapport with Home Secretary Foxton 
to organise for Fraser Island to be placed under Church control and managed 
by himself. Gribble and Foxton were kindred spirits : both were Anglicans, 
educated at G.P.S. schools, enthusiastic cricketers and advocates of military 
training. Both believed in tight legislative controls over Aborigines (Foxton 
was the driving force behind the 1901 Amendments that extended the 
powers of the 1897 Protection Act) and the civilising influence of Christian 
instruction^^, n seems hkely that Gribble suggested Church control for 
^'^Handwritten comment by the Under Sec. of the Home Office, COL/483a; Harold Meston to the 
Under Secretary, 5 April 1900/05002, QSA. 
^R.Evans and J.Walker, "These Strangers, where are they going?' Aboriginal-European Relations in 
the Fraser Island and Wide Bay Region 1770-1905" in P.Lauer, ed., "Fraser Island", Occasional Papers in 
Anthropology, University of Queensland Anthropological Museum, 8,1977, pp.74, 81. 
^^MP. page incorrectly printed 13 September 1905 instead of 14 September 1905, p.2. 
^^E.R.Gribble, Problem, p.xi. 
^lUnidentified newspaper cutting, GP, 13/20/4, ML. 
92ADB, Justin Foxton, Vol.8. 
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Bogimbah during Foxton's visit to Yarrabah on 6 August 1899. Foxton's 
regard for Gribble would have made him receptive to the idea. A month 
later, on 23 September 1899, Foxton visited Fraser Island. He concluded that 
the Aborigines were discontented, fearful, superstitious, and supervised by a 
violent white administration^^ He immediately approached the ABM's 
Diocesan Committee in Brisbane, which took control of Bogimbah in 
February 1900 and appointed Gribble as temporary Warden. In Foxton's 
view, there was "no man in Australia so well fitted to assist in starting the 
mission on a proper basis"^^. 
Gribble went to Bogimbah on the day the Church took over^s and 
"quickly [took] power...centring it...in himself"^^. The ABM Executive was 
aghast. Gribble had not consulted them before leaving Yarrabah and only 
two months earher had refused to come to Sydney to discuss mission affairs 
with the Executive because "important matters at Yarrabah requiring his 
personal superintendence" prevented him leaving the mission^^. The 
Executive was angry about Gribble's disregard of its authority. He was told 
that he had "committed an error in judgement in leaving...Yarrabah 
without having first consulted with His Grace the Bishop, as President of 
the Board of Missions"98. The reprimand had no impact on Gribble for he 
spent the next three months at Fraser Island introducing a new system of 
administration. A month later, Gribble again incurred the Church's wrath 
by appointing his mother, Mary Anne, matron at Fraser Island without 
consulting either the Bishop of Brisbane or the Sydney Executive99. 
^^Foxton, Memo, 26 September 1899/12285, COL/483a, QSA. 
^^Unidentified newspaper cutting, GP, 13/20/4, ML. 
^^Dixon to E.R.Gribble, 15 February 1900, GP, 7/11/3, ML. 
^^MN. 1 November 1902, p.51. 
^^Ex C. Mins, 9 February 1900, M2/1, ML. 
^^Dixon to E.R.Gribble, 13 March 1900, GP, 7/11/3, ML. 
^^Dixon to E.R.Gribble, 13 March 1900, 24 April 1900, June 1900, GP, 7/11/3, ML. 
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The dispute over Mary Anne's appointment was complicated by the 
unresolved conflict between the ABM and the Church's Bishops over the 
division of episcopal supervision and temporal authority on missions^o^. 
The significance of her appointment, however, lies in Gribble's failure to 
acknowledge the authority of either the ABM or the Bishop of Brisbane. His 
action demonstrated his conviction that the mission was his personal 
domain and his belief that the infallibility of his judgement negated the 
need for consultation with anyone in the Church hierarchy. 
Gribble modelled Fraser Island on Yarrabah. Children were separated 
from their parents and placed in dormitories, a school was begun, daily 
services were held, bells and an hourly timetable directed life. Cricket and 
mihtary drill were used to instil discipline, a surpliced choir was introduced 
and Church officers appointed. An Aboriginal King was elected. Given the 
island's tribal diversity, Gribble evidently saw the King as a symbolic figure 
and nominal broker in Aboriginal/missionary relations rather than a 
genuine source of authority^o^. Gribble even introduced the same 
maizemeal porridge that was the staple food at Yarrabah. 
Gribble monitored the settlement's operation from Yarrabah and 
spent several months there during 1902, 1903 and 1904. He ensured that his 
methods were followed by staffing the mission with his family and those he 
had trained. His mother was Matron; Ethel was school-teacher; William 
Reeves was in charge for six months; Edward Webber, who worked at 
Yarrabah, was on the staff for two years and Gribble's brother, the Rev. 
Arthur Hazelhurst, was Superintendent during 1904. 
lOOpQj. a fuUer discussion see P.Snuth, "He who pays the piper...": the crisis of Authority during Yarrabah's 
Foundation era", lames Cook University History Department Lechires on North Queensland History. Series 
3, 1978, pp.215-32. 
lO^CC. 1 September 1902, p.23. 
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Gribble wrote glowing reports of the mission. The ABM was told that 
"the Island [was] in marked contrast" to its "pitiable condition" before 
Church control; discipline and order were restored; material development 
was advancing and previously "rampant" diseases had been eliminated^o^^ 
The truth was different. Tuberculosis and chest complaints remained 
perennial problems^^^. There was a constant epidemic of ankylostomiasis -
an intestinal hookworm infestation caused by poor diet and inadequate 
sanitation. Victims suffered from cravings to eat clay, ashes and charcoal 
and, if untreated, became anaemic and died. A cure depended on a "good 
and generous diet" rich in milk and vegetables. Neither were available at 
Fraser Island^^4 Malnutrition was another major problem. When Captain 
Herbert Kent became Superintendent in 1903 he found the children "half-
starving"^05. In addition, the missionaries could not stop the importation of 
opiumi06 7he island's difficulties were reflected in the death rate. Archibald 
Meston's claims about the number of deaths must be treated cautiously - his 
animosity to the Church's take-over of the island made him look for, and 
possibly exaggerate, the problems of their administration. Nevertheless, 
Meston alleged that thirty-three Aborigines died in the first year of Church 
control and as many as seventy-eight in four years^^^, psjor did Gribble's 
scheme of social reorganisation produce discipline and order. Instead, the 
102MN, November 1902, p.51; "Report by Rev. Gribble to the Brisbane Diocesan Board of Missions", 1 
March 1900/3052, A15992, QSA. 
^^^Rev. G.H.Frodsham, Report, MN, 19 March 1900, p.222; Meston to the Home Secretary, 21 
December, 21 December 1900/19728, COL/483a„ QSA; R.Evans and J.Walker, "These Strangers", p.87. 
^0'*Dr Penny of Maryborough, "Report on Earth Eating", 21 February 1901/14623, COL/A842; Police 
Magistrate Osborn to the Home Secretary in I.Noade and H.E.Aldridge to the Home Secretary, 14 July 
1901, Education Department - Miscellaneous : Mission Schools File, QSA; M.A.Gribble in MN. 29 June 
1901. 
^O^R.Evans and J.Walker, 'These Strangers", p.89. 
106Meston to the Home Secretary, 21 December 1901/19728, A/15592; Chief Protector's 
Correspondence : Miscellaneous A/44681, Dr Roth's Report, July 1904/224570, QSA. 
107Meston to the Home Secretary, 22 July 1901/11680, COL/483a, QSA; R.Evans and J.Walker, "These 
Strangers", p.88. 
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mission was pervaded by tribal tensions. Mary Anne Gribble complained 
"There are representatives of many tribes...they are very jealous of one 
another, and if one member is offended will bring up all their side to take 
their part, and if not prevented will have a fighf^^^. 
The Aborigines did not passively accept these conditions. They 
complained that the hfe was "like being in prison"i09 and more than 
seventy absconded"^. Some fled because of "insufficient food" and begged 
not to be returned^^^. Aborigines' natural fear of being taken from their 
homeland to alien territory was compounded by the mission's bad 
reputation. People were afraid to be sent there^^^ 
Gribble was not solely responsible for Fraser Island's problems. The 
settlement was in a sorry state before the Church assumed control. Ill-health 
was aggravated by the mission's proximity to a swamp; frequent changes of 
Superintendents removed the administrative continuity necessary to 
implement reforms and Gribble's absence at Yarrabah made it difficult for 
him to monitor and rectify conditions. 
Nevertheless, Gribble cannot be exempted from blame. As Warden 
and then Director of Fraser Island^^^, Gribble was responsible for managing 
the island. His conviction that the methods used at Yarrabah could 
successfully transpose to Fraser Island, led him to ignore advice which 
might alleviate the island's problems. The Queensland government's 
agricultural adviser outlined how to produce vegetables to improve the 
^"^MN. 25 February 1901, p.l. 
•'^ ^Police Magistrate Osborn to the Home Secretary in I.Noade and H.E.Aldridge to the Home 
Secretary, 14 July 1901, Education Department - Miscellaneous : Mission Schools File, QSA. 
^^^Reply to E.R.Gribble's letter of 2 October 1905 by Meston, Unidentified news cutting, GP, 13/20/4, 
ML. 
•'•'•'R.Evans and J.Walker, "These Strangers" p.87. Also A.Meston to the Home Secretary, 5 
August/12411, 9 August 1901/12636, 21 December 1901/19728, A/15592, QSA. 
^^^MP. 3 October 1902, p.5. 
"3E.R.Gribble, note at the end of 1931 journal, GP, 5/10/16, ML. 
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Aborigines' diet, reduce illness and lower the death rate. But Gribble did 
nothing - ignoring the fact that Yarrabah's hominy staple was supplemented 
by mission grown produce^^'*. Similarly, his system of social reorganisation 
failed because he beheved that the Europeanisation strategies used at 
Yarrabah would produce similar results at Fraser Island and so did nothing 
to accommodate local tribal loyalties. Nor could he comprehend that cricket 
and surpliced choirs were irrelevant to a people preoccupied with the hfe 
and death issues of disease, addiction and malnutrition. 
Gribble's view that the formula of Yarrabah could be indiscriminately 
imposed on all Aborigines showed little understanding or sympathy for the 
regional and cultural differences between Aboriginal groups. The root of his 
failure, however, was his pride in his responsibihty for Yarrabah's alleged 
success. The result was an arrogance and unwarranted faith in his 
infallibility on matters concerning Aborigines. 
Confronted with Fraser Island's problems, Gribble did not alter the 
system of operation. Instead, he recommended the mission's closure and 
the transportation of the bulk of the residents to Yarrabah^^^. This was 
consistent with his ambition to make Yarrabah the home of Queensland's 
Aborigines and his unswerving conviction that if he could not succeed, no-
one could. Dr Roth concurred and in August 1904 the mission was 
dismantled and 117 Aborigines transported to Yarrabah. The remaining 
thirty-three were sent to the government's Durundur Reserve, near 
Caboolture. 
^^'^Report by Agricultural Adviser Peter McLean at the request of the Home Secretary, 23 January 1901 
in P.Lauer, ed., "Fraser Island", Occasional Papers in Anthropology, University of Queensland 
Anthropological Museum, 8, 1977. 
^^^Meston's reply to Gribble's letter of 2 October 1905, Unidentified newspaper cutting, GP, 13/20/4, 
ML. 
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Neither the Queensland government nor the Church acknowledged 
Gribble's role in the Fraser Island disaster. Conditions at Bogimbah were 
tragic even before the Church assumed control and the closure was blamed 
on an unsuitable location and reductions in government finance^i^. This is 
not surprising. Neither Home Secretary Foxton nor Dr Roth would publicly 
condemn Gribble. Both were known Gribble supporters and the former was 
responsible for Gribble's appointment. The ABM would not publicly 
acknowledge the inadequacies of Gribble's management. As their agent, any 
criticism of Gribble was tantamount to criticism of the Church. Since 
Gribble's physical absence from Bogimbah disguised the true extent of his 
influence, it was difficult to reconcile Yarrabah's apparent success with 
Fraser Island's failure. In fact, closure of the mission perpetuated Gribble's 
image as a successful missionary. It was now impossible for a subsequent 
Warden to prove that a mission at Fraser Island could work. Consequently, 
the failure of Fraser Island did not taint Gribble's reputation as a successful 
missionary. In fact, the relocation of the Aboriginal population to Yarrabah 
was effectively an endorsement of Gribble by the government and the 
Church. 
Nor did Gribble concede his failure. Recommending the 
transportation of the Bogimbah residents to Yarrabah was an explicit 
expression of Gribble's belief in his ability to civilise and Christianise the 
Aborigines once they were placed under his closer supervision. His 
conviction in himself inhibited his ability to acknowledge his own failings 
and evaluate a situation objectively. 
The emergent egotism apparent at Fraser Island is also evident in 
Gribble's association with the Mitchell River Mission on the Gulf of 
11 ^ CC. 1 July 1904, p.l92. 
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Carpentaria. Bishop White of Carpentaria, asked Gribble to establish the 
mission because of his "wonderful success" at Yarrabah and his experience 
as a bushman and pioneering missionaryi^^. Gribble made three trips to the 
Mitchell River. The first was in 1902 when he was accompanied by two 
white pohcemen and five Native Policemen. The second was at the end of 
1904. Accompanied by Native Police, the expedition took three months. The 
party included four whites, Gribble, Rev. Palgrave, Mr A.Richardson, Mr 
H.Wreide, Gribble's brother-in-law, three Mitchell River Aborigines, 
Bendigo and Grady from Fraser Island, and Dinaroo, a small boy Gribble 
'collected' during the 1902 expedition. Also present were James Noble, 
Gribble's chief unpaid, black. Christian co-worker at Yarrabah, and Noble's 
second wife Angelina. The final journey occurred at the end of 1905. The 
party included Mr Field, a white staff member from Yarrabah, "the black 
boys"! 18 James Noble and Ernest Bungie from Yarrabah, Bishop White as 
well as Messrs. Millar and Wilhams who were to remain as the new 
mission's first white workers. 
Bishop White considered Gribble essential for the expedition's success 
and the magnitude of his efforts should not be underrated!!^. Gribble was 
responsible for the provisioning, the transportation and the morale of the 
expeditions through largely unexplored and, it was believed, potentially 
hostile territory. His ability to lead the 540 mile return trip from Yarrabah to 
the Mitchell River, under extremely difficult conditions, is admirable. It was 
Gribble who selected the site of the mission and established the amicable 
relations with the Mitchell River Aborigines which were crucial to the new 
mission's future. 
!!^MN. 23 March 1902, p.l. 
ll^E.R.Gribble, Fortv Years. p.l52. 
!!^G.White, Thirtv Years in Tropical Australia, London, Society for Promoting Christian Knowledge, 
1918, p.ll9. 
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However, Gribble's published accounts of the journeys are distorted 
and unreliable. His reports of the 1902 expedition, emphasise the dangers of 
a "country teeming with blacks" who spoke "no English"!20^ and the threat 
posed by "the stealthy approach of...savages [and] numerous foes"!2i. When 
interviewed by a journalist, Gribble claimed that the party was attacked 
twice!^2, Yet surprisingly, no confrontations were recorded in his journals. 
In fact, Gribble claimed that the party did not actually see any Aborigines 
until it reached the Mitchell River. 
Gribble's accounts of the second journey in 1904 stress his immediate 
control over the Mitchell River community. He reported that the 
missionaries were entertained by a corroboree but "dancing ceased" when 
Gribble suggested sleep and the Aborigines asked his permission before they 
camped. Gribble claimed that up to 130 Aborigines "sat in a circle" around 
him during services and "listened attentively"!23. it is a scene designed to 
evoke an image of control and authority - impregnated with the racist 
overtones "of the lone white man controlling by his influence...thousands 
of coloured men" that Gribble read in the Boys Own Tournal as a child! ^ 4. 
Gribble equated his role with that of the biblical prophets. In his description 
!^OMN, 17 July 1902. p.65. 
!2!E.R.Gribble, "Life and Experiences of an Australian", GP, 15/20/9, ML. 
!^^Unidentified newspaper cutting, GP, 15/20/8, ML. 
!23E.R.Gribble, 2 November 1904, Mitchell River Journal in MN, 22 May 1905, p.35. 
!^'*C.Rowley, The Destruction of Aboriginal Society, p.147. 
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of the baptism of Bendigo and Grady, Gribble likened himself to John the 
Baptist : 
The wild blacks, over two hundred in number, stood on 
the bank of the lagoon...We Christians, seven in 
number, four whites and three blacks stood near the 
water. I entered the stream and the two candidates came 
from their tribe to me in the middle of the water, where 
I baptised them in the name of the Father, Son, and Holy 
Ghost. Bendigo took the name of Peter and Grady the 
name of John, the first two baptised on the new 
mission!25. 
It was an orchestrated scene. Gribble dehberately delayed baptising 
Grady and Bendigo until they were at Mitchell River!26. Certainly the 
ceremony demonstrated an integral Christian rite of passage to the Mitchell 
River Aborigines, but it also enabled Gribble to take credit for the mission's 
first conversions. A baptism amongst supposedly wild and dangerous blacks 
was an inspired public relations exercise - stimulating donations by 
portraying the mission as a viable spiritual concern. For Gribble, it was more 
than propaganda. It exposed his growing perception of himself as a messiah 
to the Aborigines. 
Gribble's accounts of the 1905 expedition stress the Aborigines' 
affection for Gribble and their enthusiasm for the mission. He reported that 
the "a crowd of excited natives...gave us great welcome" and had prepared 
the mission site in preparation!^^. A gold cross lost by Gribble in 1904 had 
been guarded until his return and "long files" of willing Aborigines carried 
supplies for the missionaries!^8. Bishop White also recorded that the 
Aborigines "all seemed very pleased to see Mr Gribble back"!29. 
!23E.R.Gribble, "Life and Experiences of an Australian", GP, 15/20/9, ML. 
!26E.R.Gribble, "Life and Experiences of an Australian", GP, 15/20/9, ML. 
!27E.R.Gribble, Fortv Years, p.l54. 
!28E.R.Gribble, Fortv Years, p.l55. 
!29G.White, Thirtv Years, p.l23. 
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Such behavioural interpretations are questionable. The Aborigines 
did not have a comprehensive understanding of the missionaries' purpose 
or the implications of their arrival. The reception given to Gribble and his 
party was probably customary hospitality or reciprocity for their gifts of food, 
tobacco and medicine rather than enthusiasm for Christianity or its 
representatives!^^. Nor was support for, or understanding of, the mission as 
universal as Gribble suggests. One Aborigine was formally ostracised from 
the mission after being "detected in an act of petty larceny". Bishop White 
reported that the Aborigines were "still...very suspicious" and "ran for their 
hves" when they thought he had a revolver!3!. Apparently, the local tribes 
saw little to distinguish the missionaries from other white invaders of their 
territory. 
Nor did Gribble's reports adequately emphasise the important role 
played by the Aborigines involved in the Mitchell River expeditions. Since 
only Bendigo, Grady and Dinaroo spoke the local language, they were crucial 
for communicating the missionaries' message!32. The Aborigines in the 
missionary party heightened the Mitchell River Aborigines' perception that 
the missionaries were trustworthy. It was a perception that Gribble 
deliberately sought to create. He admitted consciously including Aborigines 
in the expedition to "disarm" the local tribes and that the function of 
Angelina Noble's presence was to win the confidence of the women and 
children!33. His action shows an astute understanding of the 
Aboriginal/missionary dynamic and accounts, in part, for his apparent 
success in establishing dialogue with the Mitchell River tribes. The part of 
!30E.R. Gribble, "Mitchell River Journal", November 1904 in MN, 22 May 1905, p.36. 
!3!G.White, Thirtv Years. p.l35. 
!32E.R.Gribble. Fortv Years. p.l55. 
!33E.R.Gribble to Needham, 4 August 1945, GP, 8/11/16, ML. 
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his Aboriginal assistants in facihtating that process, however, is 
inadequately acknowledged. 
* * * * * * * * * * * ^ H - S H f X - * * * * 
At Yarrabah, from 1900, Gribble's increasing self-assurance manifested 
itself in the extension of his authority and control over the Cape Grafton 
Reserve. Gribble beheved that Aborigines could only be save by total 
segregation. In 1897, timbergetters moved into Buddabadoo at the south of 
the reserve. The camp's proximity and the possible importation of "vice, 
opium and alcohol"!^^ caused Gribble such "grave anxiety"!^^ that he 
appointed Aboriginal "officers to search for opium in the camps and in-
coming people from Cairns". Meanwhile, the Cairns authorities granted 
fishermen licences to work Mission Bay and use Rocky Island, off Yarrabah, 
as their base. Their presence threatened Gribble's concept of a segregated 
mission. He considered the island mission territory and used it to pasture 
goats!^^. 
Gribble had no authority to stop white violations of the reserve so he 
used territorial possession to ensure mission control. In March 1899, Gribble 
purchased the fishermen's equipment!^^ and stationed Andrew Obah at 
Rocky Island to assert mission occupation and discourage other fishermen 
from working the area!38. When the Home Secretary telegraphed Gribble 
asking for his objections to timbergetters working the southern part of the 
reserve, Gribble "delayed [his] reply until he had taken five native married 
!%.R.Gribble, Journal, 16 October 1899, GP, 3/10/6, ML. 
!^MP, 6 August 1907, p.2. 
!^E.R.Gribble, Journal, 30 August 1898, GP, 3/10/5,16 October 1899, GP, 3/10/6, ML; NPA, Report for 
1899, OLCT. Part H, 1900, pp.793-807. 
!37NPA, Report for 1899, OLCT, Part II, 1900, pp.793-807. The fishermen left the island on 30 March 1899, 
E.R.Gribble, Journal, 30 March 1899, GP, 3/10/6, ML. 
!38E.R.Gribble, Journal, 16 August 1899, 27 September 1899, GP, 3/10/6, ML. 
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couples there with tools and supplies. Then [he] went to Cairns and wired 
'Yes, have native village there'. That saved the reserve for the native and 
started the mission settlement at Buddabadoo Creek"!^^. Gribble 
subsequently extended the system of outstations throughout the reserve. His 
primary aim was "occupy the whole [reserve and] prevent interference on 
the part of outsiders"!40. 
At the same time, Gribble used official channels to guarantee 
permanent tenure. He complained about the intrusions to Charles 
Beauchamp Marret, Inspector of Police and local Protector of Aborigines, in 
Cairns!4!. j^jg action rekindled complaints that Gribble was undermining 
the district's economy. He was attacked in the Cairns' press but the 
opposition did not daunt Gribble!^^, He pressed his case to Parry Okeden, the 
Commissioner of Police, and the Department of Lands!43. To ensure his 
success, Gribble again solicited the support of the most influential officers 
for Aboriginal Affairs in Queensland - Foxton and Roth. After discussions 
with Gribble at Yarrabah, on 5 August 1899, Home Secretary Foxton 
prohibited the granting of fishing licences in Mission Bay!44. On Dr.Roth's 
recommendation, Gribble was gazetted mission Superintendent in 
November 1899 - thereby granting him the power to prohibit and remove 
trespassers!^^. Roth explained, with particular reference to the timber-getters, 
that "this action was necessitated on account of the abuses consequent upon 
!%.R.Gribble, "Over the Years", p.41, GP, 11/18/18, ML. 
!'^ OE.R.Gribble, Despised Race, p.44. 
!'^!E.R.Gribble, Journal, 2 May 1899, GP, 3/10/6, ML. 
!'*2E.R.Gribble, Journal, 17 May 1899, GP, 3/10/6, ML. 
!%.R.Gribble, Journal, 9 June 1899, 24 June 1899,13 July 1899, GP, 3/10/6, ML. 
!'^E.R.Gribble, Journal, 5 August 1899, GP, 3/10/6, ML. 
!'^%PA, Report for 1899, OLCT, Part H, 1900, pp.793-807. 
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the stubborn determination of many undesirable characters to enter and 
remain on these reserves"!^^. 
The appointment delighted Gribble and he included the position in 
the credentials listed on the title pages of his autobiographies. However the 
description of the Superintendent's powers that he gave to the explorer, 
Richard Dyott, suggests that it was the position's power that most excited 
Gribble : 
[the] Superintendent holds the Government position of 
protector to the Aborigines...he is sole judge of what 
should or should not be done with the reserve, having 
full discretionary power to accept an aboriginal or turn 
him away if incorrigible!'*''. 
But this authority was not enough. Gribble asked the Home Secretary 
to register Yarrabah as an Industrial and Reformatory School!'*^, xhe 
Industrial and Reformatories Schools Act was instigated by Dr. Roth who, 
like Gribble and others, believed that "if any real reform is to be affected in 
the character and habits of the blacks it must be done when they are 
children"!49. Although the 1897 Aborigines' Protection Act empowered 
government officials to take "children from their Aboriginal 
environments". Roth complained that it was hard to "claim..little waifs and 
strays...employed" by whites who screened themselves behind a loophole in 
the 1897 Act that defined Aborigines only as those blacks living or 
associating with other Aborigines! 5 .^ The Industrial and Reformatories 
Schools Act was designed to circumvent this obstacle and overcome settlers' 
!'i6NPA, Report for 1899, OLCJ, Part E, 1900, pp. 797. 
!'*^R. Dyott, Travels in Australia, Birmingham, Cornish Brothers, 1912, p.134. My emphasis. 
!48Dixon to E.R.Gribble, 24 April 1900, GP, 7/11/3, ML. 
!'*^Oueenslander, 3 July 1897, pp..20,188; OPVP, Vol. 2,1897, Report by Parry Okeden on the 
Queensland Aborigines and the Native police, p.38; Oueenslander, 18 December 1897, p.ll70; Port 
Douglas Times, 7 August 1869 quoted in H.Reynolds, Race Relations in North Queensland, Tov^sville, 
James Cook University, 1978, p.l73, QPD, pp.1544-1546; QPVP, 1896, Report on the Aboriginals of 
Queensland by Archibald Meston, p.727; NPA, Report for 1900, QLCI. Part III, 1900, pp.193-194. 
!^NPA, Report for 1900, QLCI, Part 3,1900, pp.193-194. 
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objections to the removal of young workers. Under the Reformatories Act 
all children under 15 years old and "born of a half-caste or aboriginal 
mother" were automatically classed as "neglected". They could be arrested by 
the police without a warrant and committed by two Police Justices to an 
Industrial School for up to seven years!^!. Home Secretary Foxton justified 
the legislation on the grounds that "if anybody was entitled to the 
ownership of the aboriginal children it was the Crowm"!52, The legislation 
denied Aboriginal parents any say in the destiny of the children and, like the 
1897 Act, made Aboriginahty a crime punishable with forced confinement. 
Gribble was unabashed about his reasons for wanting Yarrabah to be a 
Reformatory and Industrial School : 
There are scores of children whom we wish to gather 
in...this being an industrial school for aboriginal 
children we can get them without any interference on 
the part of persons interested!^^. 
Gribble sincerely believed that forcibly confining children on 
missions and reserves was an act of humanitarianism. But his enthusiasm 
for the Act also reflected a belief in his right to use the Act's godlike powers 
even if preventing "interference on the part of persons interested" meant 
over-riding the wishes of the children's parents and families. 
Gribble initiated Yarrabah's registration as a Reformatory without 
consulting the ABM Executive. The Executive opposed registration. It was 
concerned that "criminal children" would be sent to the mission and that 
increased government involvement would inevitably destroy Yarrabah's 
distinctive character as a Church of England mission!54. Even though he 
knew of the Executive's opposition, Gribble did not withdraw the 
!5!Ex.C.Mins, 13 October 1899, M2/1, ML. 
!52{yiP, 1 January 1901, p.5 quoting Hansard, 15 December 1900. 
!53E.R.Gribble to Dixon, 20 June 1900, GP, 9/12/7, ML. 
!54Ex.C.Mins, 13 October 1899; 11 May 1900, M2/1, ML. 
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application for registration. He ignored the ABM's authority over the 
mission because he considered Yarrabah his personal domain. On 7 April 
1900, Gribble was gazetted as Superintendent of the Yarrabah Industrial 
School!55. The ABM Executive was furious. It had "not been consulted nor 
its consent obtained"!^^. Gribble was reprimanded but the Executive's cries 
were too late!^''. Yarrabah's registration as a reformatory was a fait accompli. 
Gribble's appointment as Superintendent of both Yarrabah and the 
Industrial School had wider ramifications. The Queensland government's 
new role in Yarrabah's administration had the potential to frustrate or 
hinder the Church's work. Since neither the ABM or the North Queensland 
diocese had any control over Gribble's appointment, the Church's 
relationship with the mission had been completely altered. For Gribble, 
however, the appointments extended his power over the Aborigines living 
on Cape Grafton Reserve and reinforced his view that he was the principal 
policy-maker of Yarrabah!^^. 
By November 1901, 16 Reformatory children had been sent to 
Yarrabah! 59. But these figures are misleading. A few months after Yarrabah 
was gazetted, the requirement that children be formally committed by two 
Police Justices was being ignored by Roth, Gribble and the police. Roth 
reported that Gribble "picks up many a little waif and stray, and...brings 
them to Yarrabah"!^^ while Gribble conceded there were many children 
"whom the police have handed over to me in an informal way without any 
! 5 5 N P A , Report for 1899, OLCJ, Part 2,1900, pp.793-807. 
!56Ex.C.Mins, 13 July 1900, M2/1; Dixon to E.R.Gribble, 2 June 1900, GP, 7/11/3, ML. 
!57E)ixon to E.R.Gribble, 15 February 1900, 24 April 1900, GP, 7/11/3; Ex.C.Mins, 11 May 1900, 8 June 
1900,13 July 1900, M2/1, ML. 
!5^This point is also made in P.Smith, Like a Watered Garden, passim. 
!59cPA, Report for 1901, in N ^ January 1902, p.3. 
!60NPA, Report for 1899, LQ, Part 2,1900, p.800. 
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of them having been before any police court but at the request of Dr. 
Roth"!6i. 
Gribble believed that his humanitarian obligations and his authority 
as Superintendent entitled him to ignore the law. By deliberately abetting in 
its violation Gribble showed that he was prepared to use any method 
available to expand Yarrabah's population. During 1901, for instance, he told 
police of the large number of children in the Aboriginal camps around 
Cairns and asked that they be collected and brought to the mission!^^. As a 
result, 55 Aborigines were removed to Yarrabah during 1901, of whom at 
least 24 were children!^^ gy 1903, all pretence of limiting removals to 
'neglected' children 'in danger' was abandoned. Gribble offered "to take any 
number of children into Yarrabah" and Roth instructed the pohce "to get ah 
the half-caste boys and girls wandering amongst the black's camps and 
charge them as neglected children"!^'^. 
The wholesale cohections ignored the feelings of the children and 
their parents. The experience remains a vivid, bitter memory amongst 
Aborigines. Roslyn Choikee recalled that she was : 
taken away from my parents [at] about six or seven [by 
the]...police. They come around and collect us. All our 
cousins were taken [to places like Yarrabah] and 
Barambah, that's Cherbourg now, and Cape Bedford!^^. 
!^!E.R.Gribble to the Registrar General, 15 December 1900, GP, 9/12/7, ML. 
!^2E.R.Gribble to Dixon, 2 April 1901, GP, 9/12/7, ML. 
!%.R.Gribble, Journal, 1901 passim, GP, 3/10/5, ML. 
!^'*Roth, Progress Report, October 1903, Chief Protector's Correspondence, DPL/33606, QSA. 
!^5hiterview, Roslyn Choikee, Koombal Park, 28 December 1984. 
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Children tried to escape but they rarely succeeded : 
The first place I went to it was the Convent [at] 
Cloncurry. But we ran away from there...they put us [to] 
sleep in a tub. Big tub. I had one tub and a girl named 
Jessie, she go to Barabinda that one, she had one tub and 
a boy, WUlie, he had a box. So we had to run away. We 
run away. We sleep in...the bank of the river...with a 
bush in the front [so] nobody couldn't find us...next day 
we were playing...and...we all looked up. We see two 
policemen, you know, on a horse. And we try [to] run 
back where we slept that night because they would catch 
us and send us straight [to Yarrabah]. And they separated 
USl66 
The collections deprived the children of both family and culture : 
That's how a lot of us...lost trace of our mother and 
father's people because they were separated...my mother, 
she never found her sister...we lost that connection...my 
mother never, ever saw her people again. And, like, my 
father came from Kowanyama...then he was sent from 
Sydney up here, to Yarrabah. Well, he never went back 
home. He never saw anyone else, any of his other 
relations. You know its a very sad case, you know, when 
you can't place your family!^''. 
Families did not passively accept the abduction of their children and 
Gribble's involvement may have fostered animosity to the mission 
amongst some tribal groups. One mission resident remembered that : 
If [Gribble] take a girl from their country, say Fourmile or 
Russell River, they'll come and hang around Yarrabah. 
They want to take them back...they tried to steal 
them...looking for their own people...if they take their 
daughter from Russell, they come to take her back [with] 
them to [her] mother!^^ 
Gribble's involvement in the collection of children also provoked 
loud and embarrassing opposition within the local white community. Some 
settlers had humanitarian objections. A larger number objected to losing 
!^^Interview, Roslyn Choikee, Koombal Park, 28 December 1984. 
!^'^Interview, Theresa Livingstone, Koombal Park, 28 December 1984. 
!^°Interview, Mae Smith, Cairns, 28 December 1984. 
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their free labour. Regardless of the reason, Gribble's intervention in local 
race relations was unwelcome. As the Church's representative, attacks on 
Gribble, by default, reflected unfavourably on the ABM and the Anglican 
Church. The Cairns Morning Post encapsulated the prevailing feeling : 
Powers have been transferred to [Gribble] which should 
never have been extended to anyone on this earth...Mr 
Gribble has torn children of tender years away from their 
parents and virtuaUy held them in slavery while the 
grief stricken parents have gone on their unconsoled 
way...yet it is left in the hands of the Rev. Gribble to 
travel through out this district and separate child and 
parent, brother and sister, for ever...what excuse is to be 
put for the tyranny that is exercised?!^^ 
Despite such opposition. Roth, Gribble and Foxton believed in the 
righteousness of their policy and conspired to ensure its success. In 1901, the 
Bench of Magistrates defied Roth's directive to sentence Jeannie Forbes to 
Yarrabah on the grounds that there was no evidence that she was neglected 
and that removal to Yarrabah was contrary to her wishes. Foxton reversed 
the Magistrates' decision - prompting questions in the Queensland 
Legislative Assembly during December 1900. Mr Givens, queried Jeannie's 
removal from a "comfortable and...happy" home to Yarrabah but Foxton 
assured him that Jeannie was "in Mr Gribble's own house, and is as well 
cared for as she was formerly". His reply met with a thinly veiled suggestion 
that association with Gribble endangered Jeannie's moral welfare : 
Although white people were excluded from the mission 
station, half-caste children were still born there. Of 
course, Mr Gribble could not be blamed for all that went 
on there as he was often away!^^. 
!^^MP. 31 October 1902, p.2. 
170jyjp_ I January 1901, p.5 quoting Hansard, 15 December 1900. My emphasis. 
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Foxton decreed that Gribble would decide Jeannie's future in a 
"perfectly unbiased and honest" report!7!. Not surprisingly, Gribble, 
endorsed by Dr Roth, recommended that she stay at Yarrabah!72. 
A second conspiracy occurred over Lizzie Johnstone, a part-Aborigine 
living with Phillip Johnstone on the Bloomfield River. When Lizzie was 
committed to Yarrabah by Dr Roth in August 1900, Johnstone offered to 
marry her so they could be reunited. Roth immediately wired Gribble with 
the news. The following day, Gribble announced that Lizzie wished to marry 
Billie Brown, another mission resident!73. John Hamilton, the Government 
Whip and member for Cooktown, accused Gribble of coercing Lizzie into 
marriage to keep her at Yarrabah!7'i. A magisterial inquiry was ordered and 
the issue was raised in Queensland's Legislative Assembly!75. Throughout 
the controversy, Gribble was kept informed of developments by Foxton and 
Roth!76^ and the Home Secretary refused to ahow interviews with Lizzie 
unless Gribble was present!^7. Hamilton threatened to resign if Lizzie 
remained at Yarrabah but Foxton supported Gribble!78. The situation 
! 7 ! M P , 1 January 1901, p.5 quoting Hansard, 15 December 1900. 
!72E.R.Gribble to the Home Secretary, 7 August 1901/13030 and 13031, Home Office hidex to 
Letterbooks, HOM/B, The Jeannie Forbes case also prompted a short-lived clash between the 
Morning Post and the Cairns Argus. The latter condemned criticism of Yarrabah. The Post retaliated by 
claiming that the Argus had "a big claim on the nursery department at Yarrabah and...is entitled to be 
called 'Dad" by a black Mareeba piccaninny" but was not entitled to "vainly imagine himself capable of 
setting the 'Post' right [and ought] leave Black Mission business...to others". The Post did not fulfil its 
promise to publish details and the Argus' subsequent silence about Jeannie Forbes provided Cairns 
with some interesting conjecture for a day or two. 
!73she was arrested on 22 August 1900; NPA, Report for 1900, OLCT, Part 3,1901, pp.187-195; Letter from 
Yarrabah, 17 October 1901/16412, Home Office Index to Letterbooks, HOM/B, QSA. 
!^'^QPD- Vol. 15, 1902, pp.1286-1295: Truth, undated. GP, 13/20/4, ML; Letter from Father O'Brien, 10 
May 1902/74030, Home Office Index to Letterbooks, HOM/B, QSA. 
!75E.R.Gribble, Journal, 5 April 1902, GP, 3/10/5, ML; Letter from the Cairns Police Magistrate, 5 April 
1902/5417, Home Office Index to Letterbooks, HOM/B; QPD, Vol.15, 1902, pp.1288 &:1295; QPL 1902, 21 
October 1902, p.263; 29 October 1902, p.295. 
!'°Gribble received telegrams from Roth about Lizzie on 4 September, 4 November 1901, and from 
Foxton on 5 & n April 1902, Journal, GP, 3/10/5, ML. 
!77MP, 7 November 1902, p.2. 
!78MP, 7 November 1902, p.2. 
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reached an impasse and Lizzie stayed at Yarrabah. But she did not marry 
Billie Brown - a fact which adds credibility to Hamilton's accusations. 
This was the last time Foxton and Gribble joined forces. Foxton 
retired from the Queensland Legislative Assembly in 1904. Although he 
returned to politics in 1906, as the Federal member for Brisbane, he never 
again exercised the same influence over Queensland's Aborigines. His 
departure meant that Gribble lost of one of his most powerful allies. 
In 1901, Section 3 of the 1897 Act was amended to further increase the 
authority of pohce and protectors by empowering them to remove 
"incorrigible" Aborigines "from their native haunts" to missions and 
Government settlements. Roth used the term incorrigible as an excuse to 
remove any "pauper aboriginal...adults"!^^. The combined effect of the 
Reformatory Act and the 1901 Amendments was that any Aborigine could 
be forcibly removed to a reserve. 
External forces such as the Reformatory Act, the 1901 Amendments, 
the wholesale collections of children, continuing frontier pressure and the 
arrival 117 Aborigines from Fraser Island, caused a population explosion at 
Yarrabah. The number of residents increased from 122 in 1900 to 312 in 1905. 
The community that evolved was multi-tribal with representatives from 
more than fifty-seven districts throughout Queensland!^ and speaking 
more than 100 dialects!^!. 
Increased numbers strained the mission's resources. Food was scarce 
!''9CPA, Report for 1904, QPP, Vol. 1,1905, p.560. 
!^Information extracted from E.R.Gribble, Journals 1900-1905, GP, 3/10/5 - 4/10/9, ML. 
!°!Interview, Esau Miller and Bishop Arthur Malcolm in J.Thomson, ed.. Reaching Back, pp.15, 53. 
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and some Aborigines considered it a miracle that they survived childhood : 
Only through God's goodness, we be...still here...yet we 
[never]...have enough food...we [were]...hungry...we were 
so hungry but we just had to put up with it. God must 
have taken care of us ah those many years!^^ 
The diet was monotonous and the food often spoilt. There was : 
Porridge for every meal...mostly but...in the morning, 
sometimes they cooked it very careless, you know, they 
don't cover the thing properly and the rats get all into 
that porridge...and [at the meal] they see one hair, you 
know of the rat, they'll sing out "Dr. Taree in the 
porridge". Everybody push their plate away. Yeah! They 
used to say that. That's Father Gribble [time]!^^. 
Many found the food strange and unfamiliar. Mae Smith recalled the 
Fraser Islanders' first meal at Yarrabah : 
We landed that day and we was all sitting under the tree 
with different girls, you know...talking...make friends 
like [and]...my cousin...said to me "We're going to have 
supper soon, you know, Mae". And I said "I'm going to 
go and look what's on the table". And I went at the door 
and I saw the table set...and on...every plate there were 
porridge. You know corn [porridge]. Father grow it there 
to feed the people. And in the centre was...a potato...The 
potato with the red skin. They cahed it kamala...it's a 
sweet potato. And I went back [and]...said to Jessie "Hey, 
porridge for supper...," I say. "But it's got a thing in the 
middle with a red skin". They didn't know what to 
do!!!84. 
The Aborigines protested about the quahty and quantity of their diet 
to Gribble, the police and the Cairns Pohce Magistrate. Gribble and other 
white staff conceded that meat was rarely available but that they could not 
'°^Interview, Theresa Livingstone, Koombal Park, 28 December 1984. 
!83lnterview, Mae Smith, Cairns, 28 December 1984. The meaning of the label 'Dr.Taree' could not be 
established. 
!^4interview, Mae Smith, Cairns, 28 December 1984. 
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"perform miracles and feed the black multitude on three loaves and three 
small fishes"!85. This did not reassure the hungry. 
The inadequate diet caused health problems. In 1904, Dr. Roth found 
"no inconsiderable amount of sickness" at Yarrabah!^ and the potentially 
fatal ankylostomiasis, or clay-eating disease, became a "terrible scourge'" that 
killed least four Aborigines!^^, 
Over-crowding was also a problem. In 1901, for instance, there were 29 
boys under 10 years of age and "an army of lads over that age" who had to 
sleep in the kitchen because there was no room for them elsewhere! ^ .^ 
When the Fraser Islanders arrived, no accommodation was available and 
they had to live in tents. 
The money available to rectify these problems was always insufficient 
for there was a fundamental contradiction between the ABM's criteria for 
success and its ability to provide the funds needed to fulfil its objectives. 
Yarrabah depended on the generosity of Church members but despite 
constant pleas for support, there was "apathy [and] indifference" to 
Aboriginal missions compared with the "intense enthusiasm in more 
distant ventures such as China, India and Africa"!^^. Ironically, by 1900 
when public acclaim for Gribble's work was at its height and new arrivals 
produced the greatest need for money, Yarrabah was "losing ground" for the 
subscriber's pound!^^. In 1901, on the advice of Rev. Dixon, the ABM 
Secretary, Gribble produced a series of articles for Missionary Notes to raise 
Yarrabah's public profile and attract funds. The series was in the tradition of 
"tales from the missionary field" with stories about cannibals, prepubescent 
!^E.R.Gribble, Journal, 26 May 1905, GP, 3/10/9, ML; MP, 18 September 1905, p.2. 
!^CPA, Report for 1904, QPP, Vol. 1,1905, p.766. 
!^''CPA, Report for 1905, QPP, Vol. 1,1906, p.398. 
!^MN. 25 February 1901, p.l2. 
!^^MN, 15 February 1900, p.74. 
!^ODixon to E.R.Gribble, 2 June 1900, GP, 7/11/3, ML. 
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brides and rain-doctors - sufficiently "grim" to stimulate support but with 
enough "glimmers of success to encourage enthusiasm"!^!. There was little 
response. Gribble could not counteract people's apathy towards and 
prejudice against Aborigines. Moreover, because the Church mirrored the 
values of society, it failed to challenge its members' attitudes!^^ and was 
therefore at least partially responsible for Yarrabah's financial difficulties. 
Gribble, however, was also responsible. His expansion of mission 
operations, by estabhshing outstations and aggressively pursuing Aboriginal 
residents, imposed serious financial strains. Gribble's lack of restraint grew 
from his compulsion to make Yarrabah the home of all North Queensland 
Aborigines as well as the ABM's demand for well-populated missions. The 
former was an aspiration premised on Gribble's faith in the benefits of 
segregated mission life and his belief that he alone could best care for 
Queensland's Aborigines. His ambition to fulfil the ABM's criteria for 
success merely compounded the problem. Gribble also contributed to 
Yarrabah's financial difficulties because, despite his struggles to make the 
mission self-supporting, many of his money-raising schemes were ill-
conceived, poorly managed and could not keep pace with the increasing 
population. Together these factors produced massive debts and financial 
chaos. 
In 1897, Yarrabah was £536.11.9 in debt when the ABM discovered 
that Gribble had accumulated an additional, unauthorised debt of £93.4.8 
with Hobson & Co., in Cairns!93. Hobson's threatened to sue for payment!^^ 
but the ABM refused to accept responsibihty. Gribble was told to meet the 
debt from his own pocket. The ABM threatened "to advertise in the Cairns 
T.O.Beidelman, Colonial Evangelism, p.xviii. 
!'^P.Smith, "He who pays the Piper", passim. 
!93Ex.C.Mins, 10 December 1897, M2/1, ML. 
!^'*Ex.C.Mins, 25 February 1898, M2/1, ML. 
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newspaper"!95, disassociating itself from any unauthorised debts. Gribble 
protested that the expenditure was necessary and that the ABM's allowance 
was inadequate!^^. Nevertheless, he agreed to do deputation work to repay 
the money!^7. 
The ABM's action essentiahy denied Gribble the power to make on-
the-spot judgements about finances and thereby chahenged the extent of his 
authority and control of Yarrabah. Although, the Primate sympathised with 
Gribble's wishes to develop the mission, he warned that additional expense 
could not be incurred and emphasised that "gradual industrial 
development" was better than fast action!98. 
Gribble ignored the Primate's warnings. Aided by the additional 
labour available because of the population increase and enforcement of the 
"Apostolic rule, that if a man will not work neither should he eat"!^^, 
Gribble organised the building of a hospital, school and extensions to the 
girls dormitory200. Gas lighting was connected to the Church, School Hall 
and dormitories^oi; telephones connected the Hospital, Girls' Home and 
Mission House^oz and a monthly newspaper, the Aboriginal News, was 
produced by mission residents^os. By September 1905, five outstations had 
been estabhshed^O'*. 
!95Ex.C.Mins, 25 February 1898, M2/1, ML; Hargraves to E.R.Gribble, 28 February 1898 quoted in Dixon 
to E.R.Gribble, GP, 7/11/3, ML. 
!%.R.Gribble to Hargraves, 24 February 1898, GP, 8/12/2; MN, 18 May 1897, p.35. 
!97Ex.C.Mins, 13 May 1898, M2/1, ML. 
!9%aumarez Smith to E.R.Gribble, 25 September 1901; Dixon to E.R.Gribble, 13 December 1902, GP, 
7/11/3, ML. 
!99White, "Report on Yarrabah", Ex.C.Mins, 13 September 1901, M2/1, ML. 
200MN, 15 February 1902, p.l2; 26 August 1901, p.79; E.R.Gribble, Journal, 11 May 1901, GP, 3/10/5, ML. 
^ " ! M N . 17 October 1903, p.89. 
^^^Dixon, "Report on Yarrabah", Ex.C.Mins, 1 July 1904, M2/1, ML. 
203it was originally called the Yarrabah Times. CPA, Report for 1904, OPP. Vol. 2,1905, p.766. 
^ '^^ MP, page incorrectly printed 13 September 1905 instead of 14 September 1905, p.2. 
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The development helped foster Yarrabah's image as a well populated, 
materially prosperous mission but it was costly. Expenses doubled between 
1899 and 1901. Donations only covered half of Gribble's expenditure during 
the 1901-1902 financial year205. Although the 1897 debt had been cleared, 
Yarrabah was £180 in debt by the end of the 1902^06. Debts continued to 
mount durmg 1903 and reached £275 by the end of 1904207. 
The ABM complained that Gribble created the financial crisis by 
encouraging a "large influx" of Aborigines despite instructions that "the 
number of residents...should not be added to unless there are some 
exceptional circumstances"208. It conceded that Gribble's system of 
outstations had advantages, but the ABM argued that "it had been secured at 
great financial cost and...led in a measure to the large indebtedness"209. 
Moreover, Gribble's decision to invest in capital works rather than income-
producing enterprises meant that the expenditure was never fully recouped. 
The ABM tried to restrain Gribble by insisting on approval "before 
expenditure is made...lest anyone should say you had spent money foolishly 
or needlessly"2io. Again Gribble ignored his instructions. The Primate was 
furious. Gribble was told bluntly that "this indebtedness should not have 
been incurred"^!! and the Executive reiterated its resolve not to pay 
unauthorised debts2!2. Gribble was also reminded that he had made 
"frequent mention...of the self-supporting powers of the mission [and]...we 
shall be glad to see some tangible evidence of the foregoing"2!3. 
20^Dixon to E.R.Gribble, 13 December 1902, GP, 7/11/3, ML;MN, 27 June 1902, p.52. 
206Dixon to E.R.Gribble, 13 December 1902, GP, 7/11/3, ML. 
^O^Archbishop to Diocesan Clergy, Ex.C.Mins, 12 August 1904, M2/1, ML. 
^OSDixon to E.R.Gribble, 23 January 1903, 9 November 1903, GP, 7/11/3, ML. 
^O^Dixon, "Report on Yarrabah 1906", Ex.C.Mins, 20 July 1906, M2/2, ML. 
2!0Dixon to E.R.Gribble, 23 January 1903, GP, 7/11/3, ML. 
2!!Dixon to E.R.Gribble, 23 January 1903, GP, 7/11/3, ML. 
2!2Dixon to E.R.Gribble, 13 December 1902, GP, 7/11/3, ML. 
2!3Dixon to E.R.Gribble, 13 December 1902, GP, 7/11/3, ML. 
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However, many of Gribble's money-raising schemes were poorly-
planned. Using Aboriginal labour, he planted coffee, Indian rubber and 
cocoa trees. These took several years to return their investment so Gribble 
organised the planting of rice, bananas, and pawpaws as cash crops. By 
estabhshing a diverse range of agricultural products, Gribble presumably 
hoped for protection from the vagaries of the climate and the market. In 
fact, there was no production on a scale large enough to increase the 
mission's income significantly. Other enterprises involved an 
uneconomical use of resources for inconsequential returns. For instance, 
Gribble organised for the staff and Aboriginal residents of the mission to 
gather wild orchids for sale in Brisbane. The total income produced by this 
labour intensive experiment was only £2.10s2!4.Yet Gribble lacked patience 
with economic ventures that did not produce immediate returns. In 1903, 
for example, he wanted to convert the mission's plantations into grasslands 
for cattle. The Archbishop summarily dismissed the idea by pointing out 
that considerable money had already been spent purchasing plants to 
convert the original grasslands into plantations^!^. 
In 1904, The Rev. John Dixon, ABM Secretary, visited Yarrabah to 
investigate the mission's mounting indebtedness. He was impressed with 
the "great development" of the mission, Gribble's "unabated energy" and 
the apparent vigour of the mission's spiritual life^!^. Yet, as the Primate had 
pointed out earlier, Gribble's achievements meant nothing if economic 
mismanagement led to bankruptcy and the Church's withdrawal from the 
spiritual work that was its first priority^!7. 
2!4MN, 15 February 1896, p.l3. 
2!5Dixon to E.R.Gribble, 9 November 1903, GP, 7/11/3, ML. 
2!6Dixon, "Report on Yarrabah", Ex.C.Mins, 1 July 1904, M2/1, ML. 
2!7saumarez Smith to E.R.Gribble, 25 September 1901, GP, 7/11/3, ML. 
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The ABM's criteria for success, an inadequate budget and Gribble's 
grand ambitions, eventually forced a change in Yarrabah's relationship with 
both State and Church. Since its inception, Yarrabah had become 
increasingly dependent on government support. An annual food grant had 
been made since 1898; a yearly subsidy was given for the Fraser Islanders 
transferred to Yarrabah in August 1904; the Education Department financed 
the primary school; reformatory children were supported by goverimient 
money and a variety of miscellaneous grants were made from time to time. 
Although Gribble theoretically opposed government involvement in 
missions, the contrary was true in practise. He often bemoaned Yarrabah's 
"very inadequate Government assistance"^!^ and actively, if unconsciously, 
sought government aid by campaigning for the Fraser Island transfer and 
Yarrabah's classification as a Reformatory. In addition, Gribble's 
appointment as Superintendent, his alliance with Foxton and Roth and 
reliance on the police and government legislation to increase population, 
indirectly increased government participation in the mission's operations. 
The 1904 financial crisis convinced the ABM Executive that its only 
option was to relinquish economic control of Yarrabah. It proposed that the 
Church be responsible "for all spiritual ministrations to the Aborigines" 
while the "State should make such a grant as would secure for the 
Aborigines adequate food and shelter"2!9. Yarrabah received less per head 
than other missions. In 1903, for instance, Weipa Mission, on the Gulf of 
Carpentaria, received £200 a year for 78 Aboriginal residents whilst Yarrabah 
received the same amount to support 215 Aborigines220. The Acting Chief 
Protector, Richard B. Howard, however, rejected the Primate's appeal for 
^'°MF/ page incorrectly printed 13 September 1905 instead of 14 September 1905, p.2. 
^l^Dixon, "Report on Yarrabah", Ex.C.Mins, 1 July 1904, M2/1, ML. 
^^'^Primate to the Minister of Lands, 22 August, 1904, GP, 7/11/3, ML. 
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more money because Yarrabah was "very favourably situated as to soil and 
rainfall and could be made to produce an abundance of food", whilst the 
unsatisfactory locations of other missions necessitated "greater 
assistance"22!. 
The ABM's formal recognition of its inability to maintain Yarrabah 
did not alter even though no additional government funds were granted 
until January 1906222. Gribble's poor financial management and his 
willingness to use any means to bolster the mission's population 
contributed significantly to the Church's inability to support Yarrabah, the 
inevitable reduction in Church control and resulting increased government 
involvement. Yet there is no evidence that Gribble was aware that he 
helped undermine Church jurisdiction over Yarrabah. His role is 
particularly ironic given his vocal opposition to government involvement 
in Aboriginal missions. 
The pressure on Gribble as a result of Yarrabah's indebtedness was 
compounded by clashes with Cairns. In June 1905, the Queensland 
government offered Gribble control of Green Island and he planned to use 
the island as a fishing base223. In Cairns, the news revived memories of 
Gribble's earher battle with fishermen and timbergetters. He was accused of 
land-grabbing and the Cairns Chamber of Commerce complained that "if Mr 
Gribble...gets in you will never get him out"224. Telegrams of protest were 
sent to the Premier by the Mayor of Cairns, the Chamber of Commerce, the 
Cairns and Barron Councils as well as Mr Mann, the local M.L.A.225. Both 
22!R.B.Howard to the Primate, 2 September 1904, GP, 7/11/3, ML. 
•^^ ^MN, 25 June 1906, p.58. The grant was an additional £100 per year. 
223MP, 13 October 1905, p.3; E.R.Gribble to Under-Secretary, Department of Agriculture and Stock, 4 
October 1905/5169, Premier's Department In-Letters, PRE A/211, QSA. 
224MP, 30 September 1905, p.2. 
225MP, 20 September 1905, p.2; Mr.Mckenzie, Mayor of Cairns to Queensland Premier, 30 September 
1905/04959, Premier's Department In-letters, PRE A/211, QSA. 
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Gribble and the government were surprised at the vigour of the opposition. 
On the 12 October 1905, at a public meeting in Cairns, Gribble withdrew from 
the agreement. On the same day, the Queensland government rescinded its 
offer226. 
It is possible that Gribble knew that the government intended 
cancelling the Green Island arrangement and pre-empted them to win 
favour in Cairns - or his motives may have been more complex. At the 
same time as the Green Island dispute, Gribble procured a government lease 
over Fitzroy Island, adjacent to the mission. Gribble wanted the island to 
house recalcitrant Aborigines and was anxious for permanent tenure227. j-jg 
enlisted the help of his ally, Dr Roth, who recommended that the island be 
incorporated into the Cape Grafton Reserve228. Gribble may have hoped to 
facilitate acceptance of Fitzroy Island as mission territory by surrendering his 
claim on Green Island. 
Gribble used occupation to guarantee his control of Fitzroy. Between 
1905 and 1907 he established a community of thirty Aborigines on the 
island. In August 1907, both Fitzroy and Rocky Islands were added to the 
Cape Grafton reserve in exchange for thirty square miles of unused territory 
at the back of the reserve. The Cairns Council, the Ratepayers Association, 
Chamber of Commerce and other organisations protested229. The 
"prevailing opinion was that Mr Gribble interfered harshly [and] his action 
showed that if he had authority he would use it"230. But Gribble's 
occupation of the islands had outmanoeuvred the opposition. 
^-^"ME 13 October 1905, p.5; Under-Sec., Department of Agriculture and Stock, to Under-Secretary, 
Chief-Secretary's Department, 12 October 1905/5169, Premier's Department In-letters, PRE A/211, 
QSA. 
227Department of Lands Register of In-Letters, 6 February 1905/6102, QSA. 
228Department of Lands Register of In-Letters, 7 March 1905 : Aborigines/6429, QSA. 
229MP, 5 August 1907, p.5; 6 August 1907, p.2. 
230MP, 6 August 1907, p.5. 
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The acquisition of Fitzroy Island was the last time Gribble used Roth 
to help fulfil his aims for Yarrabah. In 1905, Roth conducted a Royal 
Commission into the treatment of Aborigines in Western Australia. Gribble 
had fully informed Roth of his father's experiences in Western Australia 
during the 1880's and Roth's findings confirmed J.B.'s views. Even before 
submitting his report. Roth wired Ernest Gribble : "If I do nothing [I] will 
vindicate your father. Things as bad if not worse than in his time"23!. Roth's 
report inflamed those already hostile to him for his administration of 
Aboriginal affairs in Queensland. A petition was circulated opposing his 
reappointment as Chief Protector; a pubhc meeting in Cooktown protested 
his administration of the 1897 Act; the Queensland Legislative Assembly 
questioned his honesty and Roth was summoned to account for himself to 
the Bar of the Queensland Legislative Council. Roth, plagued by persistent 
harassment, resigned in May 1906232. it is ironic that Roth's proof of J.B.'s 
righteousness should leave Ernest Gribble bereft of the influence he used to 
continue his father's work. 
Having already lost Foxton, Roth's departure deprived Gribble of his 
final ally in the Queensland government. Gribble disliked Roth's 
replacement. Chief Protector Howard, because of his opposition to 
segregation and earlier criticisms of his management of Yarrabah233. An 
editorial in Aboriginal News summarised Gribble's opinion of Howard : 
"We do not think the change will be in the best interests of the blacks"234. 
Gribble's territorial disputes with Cairns were a product of his 
ambition to segregate the largest possible number of Aborigines at Yarrabah. 
at this juncture in his life, Gribble did not seek confrontations for their own 
E.R.Gribble, "The Setting Sun", NC, June 1946, p.l3. 231 
232D.Jones, Trinity Phoenix, pp.344-347. 
233MP, 9 August 1907, p.2; R.B.Howard to Primate, 2 September 1904, GP, 7/11/3, ML. 
234AN, 28 April 1905 quoted in NC, 8 June 1905. 
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sake. During his first ten years at the mission, he kept such a low profile in 
Cairns that the Argus dubbed the mission "terra incognita"235. Gribble tried 
to establish a more amicable relationship with Cairns after the reformatory 
disputes. Yarrabah exhibited in the Cairns Agricultural and Industrial 
Society Show while performances by the mission band raised money and 
improved public relations236. After the Green Island controversy, Gribble 
invited groups to inspect the mission237, and provided the Morning Post 
with anecdotes about Yarrabah and copies of Aboriginal News238. 
His efforts were successful and editorials in the local papers show that 
goodwill increased. Yet Gribble's attihide remained hostile. He continued to 
complain about the town's "opposition to the wants of the mission" and 
how it "bitterly and unaccountably opposed [him] in his humane and 
Christian-like work"239. His persistent animosity despite changed 
circumstances signalled the emergence of a bitter paranoia that was to mark 
his relations with others. 
Re-enacting a common theme in mission history240, Gribble's 
relations with his staff at Yarrabah were also riddled with tension. Few 
could fulfil his exacting standards. He complained that Mr Webber, who 
joined the staff in July 1899, was only interested in using Yarrabah as a 
"stepping-stone" towards Holy Orders, and that Mr Ferris was excellent 
during his first two years at the mission but later became"very 
disappointing... careless and forgetful"24i. He accused other staff of 
235cA. 10 August 1893. 
236MN^ 15 October 1901, p.lOl; 14 August 1903, p.2; 20 November 1905, p.2; NPA, Report for 1902, OPP, 
Vol. 2, p.468. 
237MN, 18 February 1905, p.9. 
^^MP, 24 April 1907, p.4; 4 July 1907, p.4; 19 July 1907, p.3. 
239R.]:>yott, Travels in Australia, pp.140-143. 
240H.R.Cook, Missionary Life and Work, Chicago, Moody Press, 1968, pp.ll7-125. 
24lE.R.Gribble to Archbishop, 31 October 1901, GP, 9/12/7, ML. 
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being "numbskuns"242 and complained that Miss Monaghan "did not treat 
[him] with proper respect"243. On occasions, Gribble was violent towards his 
staff. When his authority was chahenged by Herbst, the carpenter, Gribble 
"seized him by the neck and the seat of his pants and dropped him over the 
verandah on to the ground"244. Staff discontent with Gribble became so great 
that they complained to the Bishop of North Queensland245. it was probably 
only the numerical dominance of the Gribble family at Yarrabah that 
inhibited more vocal expressions of discontent amongst the white staff . 
By 1905, pressure on Gribble was mounting. In addition to losing 
Foxton and Roth, and the conflicts with staff and Cairns, Yarrabah was 
confronting another financial crisis. Yet again, the mission's population was 
expanding due to the continued pressure of white settlement and 
government legislation. In response, Gribble accelerated capital works even 
though there was no money to pay for the expansion. During 1905 Gribble 
complained that he was getting "deeper and deeper" into debt. The ABM's 
Secretary was mystified because, according to the books, the 1904 debt had 
been cleared and the mission was unencumbered246. In April 1906, however, 
the ABM discovered that since 1904 Gribble had accumulated unauthorised 
debts totalling £700 in Cairns in deliberate contravention to all instructions 
from his superiors247. 
242Ex.C.Mins, 11 October 1907, M2/2, ML. 
243Quoted in Dixon to E.R.Gribble, 16 June 1903, GP, 7/11/3, ML. 
2%.R.Gribble, unpublished draft, Fortv Years. GP, 11/18/10, ML. 
245E.R.Gribble, Journal, 4 November 1904, GP, 3/10/8, ML. 
246Ex.C.Mins, 10 November 1905, M2/2, ML. 
247Ex.C.Mins, 27 April 1906, M2/2, ML. 
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A cyclone was Gribble's salvation. On 26 January 1906. Gribble 
reported to the ABM that : 
a violent hurricane levelled Yarrabah to the ground. 
Schools, Church, Mission, Hospital, dormitories, stores, 
completely wrecked, one building still intact. At the 
settlements all lost - buildings, coco-palms, fruit trees -
all down248. 
In a single day the labour, sacrifices, struggles and achievements of thirteen 
years were destroyed. 
The urgency of rebuilding saved Gribble from dismissal or, at the very 
least, an extremely severe reprimand. Inadequate food, sanitation and fresh 
water caused health problems and there were 360 Aborigines to be housed. 
Malnutrition led to "an epidemic...of the fatal clay eating disease" and the 
hospital was "overcrowded and overflow[ing]"249. 
The cost of immediate, temporary shelter was £500. An additional 
£1500 was needed to rebuild entirely250. On this occasion, Anghcans 
responded generously. Within five months, donations totalled £1776251. The 
Queensland Government responded to appeals by the ABM by providing an 
additional £300252. 
Because of Gribble's history of economic mismanagement, the ABM 
Executive doubted his ability to organise the reconstruction economically so 
they imposed a series of checks to monitor the rebuilding. Gribble was 
required "to obtain the advice of a layman in...Cairns" before construction; 
an accountant was appointed to the staff and an improved book-keeping 
248E.R.Gribble to the ABM in MN, 23 February 1906, p.9. 
249MN, 25 June 1906, p.58. 
250MN^ 23 February 1906, p.9. 
251MN, 25 June 1906, p.59. 
2^2Ex.C.Mins, 2 March, 27 April, 8 June 1906, M2/2, ML; Letter from Dixon, 26 March 1906, 
Deputations/3964; Letter from Archdeacon Gunther, 29 March 1906, Missions/4354; Letter from ABM, 
11 June 1906, Boards/7513; Letters from Roth, 9 February 1906/1889, 4 April 1906/4462, 9 February 
1906/1889, letter of thanks from ABM, 11 June 1906/7513, Home Office Index to Letterbooks, HOM/B, 
QSA. 
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system was implemented^ss. xhe Rev. John Dixon, the ABM Secretary, 
visited Cairns and cleared the £700 debt with Mayers and Co. by paying £200 
and denouncing the ABM's legal liability. Mayers was told that debts 
"incurred by Mr Gribble beyond the...monthly allowance of £71.3.4...would 
not be recognised or paid by the Executive Council". It was hardly a 
satisfactory solution for Mayers and Co.254 
Gribble was chastised for incurring the debt by failing to "shop 
around" for the best prices but Dixon's criticisms were subdued by the 
remarkable progress since the cyclone. By his arrival, most of the rebuilding 
was completed; mission routine was normalised and agricultural work re-
established. Dixon was also " impressed with the order, discipline and 
obedience of the converted natives" and found the mission's spiritual life 
"reverent [and]...characterised by simplicity and earnestness"255. 
Gribble's ability to organise Yarrabah's reconstruction so speedily is 
testimony to his energy and his ability to inspire enthusiastic cooperation. 
The spirituality admired by Dixon also suggests successful conversions that 
did not rely solely on the material benefits provided by the mission. 
Gribble's talents were even more clearly demonstrated during the 
ensuing months. By 1908, there were 5 acres planted with cotton and 200 
banana trees. Mission exports included one and a half tons of cotton, 150 
cases of oranges and pineapples and 100 cases of mangoes256. The new 
mission cutter, Hepzibah. was used for beche-de-mer fishing and five 
separate farms and five village settlements had been established257. Mission 
produce and handiwork won twelve prizes in the 1907 Cairns Show and 
253Ex.C.Mins, 2 March 1906, 20 July 1906, M2/2, ML. 
254Dixon, "Report on Yarrabah 1906", Ex.C.Mins, 20 July 1906, M2/2, ML. 
255Dixon, "Report on Yarrabah 1906", Ex.C.Mins, 20 July 1906, M2/2, ML. 
256cPA, Report for 1907, OPP. 1908, Vol. 3, p.942; AN- 15 January 1908. 
257cPA, Report for 1907, OPP. 1908, Vol. 3, p.942. 
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were cited as an illustration of the the effectiveness of the training Yarrabah 
provided258. 
The statistics for spiritual growth also seemed impressive. The first 
confirmation took place on 19 December 1896 just four years after Gribble's 
arrival. By 1909, when Gribble left Yarrabah, 230 Aborigines had been 
confirmed and 377 baptised259. Aboriginal children excelled at the Annual 
Sunday School Examinations; several Aborigines were licensed as lay-
readers; one represented the mission at Synod and, in 1908, three Aborigines 
trained by Gribble at Yarrabah went as missionaries to Roper River mission 
in the Northern Territory260. By 1909, Yarrabah had a population of 500 and 
boasted 200 communicants, 120 married couples, 87 school children, and a 
community of fifteen villages with dormitories, a school, hospital, married 
peoples' homes and five churches26i. Yarrabah appeared to have satisfied 
the ABM's criteria for success. 
Gribble was again applauded for his achievements. The explorer, 
Richard Dyott described Gribble as : 
a very kind-hearted and cheerful man, thoroughly in 
earnest in all he did, devoted to the cause of the 
aborigines...[he was] respected by all, both black and 
white, he had won the confidence of the former to a 
most remarkable degree, while his intelligence, his 
foresight his broad mind, his teaching and his hard work 
was ihustrated on every side in a most striking 
fashion262. 
258MN^ 26 September 1907, p.70. E.R.Gribble, Despised Race, p.42. 
259Yarrabah Baptismal Register, Yarrabah. 
260E.R.Gribble, Despised Race, pp.42 & 45; Unidentified newspaper cutting, GP, 14/20/6, ML; MN. 
November 1901, p.l24; October 1908, p.66; February 1909, p.3. \ff, 18 January 1907, p.3; AN, 21 August 
1908; 
261 Unidentified newspaper cutting, GP, 14/20/6, ML; E.R.Gribble, Despised Race, p.45; MN, February 
1909, p.3. 
262R.Dyott, Travels in Australia, pp. 134-135 & 140. 
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Gribble even won the support of the Cairns community he believed so 
hostile. When Bishop Frodsham of North Queensland tried to take credit 
for Yarrabah's success, the Cairns Morning Post sprang to Gribble's defence : 
The whole of the North knows that it is to this 
gentleman's self-sacrifice and almost superhuman 
labour that Yarrabah is the model Aboriginal mission 
station in Australia today...Mr Gribble...has starved 
himself in order that he might carry our his great 
scheme for the regeneration of the aborigines of North 
Queensland...Rev.E.R.Gribble has raised to himself in 
Yarrabah a monument of fame...[he] has given up his 
whole life to the cause of the North Queensland 
Aborigines...the self-abnegating Rev. E.R.Gribble...[is] the 
one man who, first and last, should be honoured as the 
primal and final cause of the success of the mission263. 
Within the Church, Missionary Notes commended Gribble's "self-
sacrificing work" and observed that Yarrabah had "progressed wonderfully 
under his superintendence"264. The Northern Churchman said that 
"Rev.E.R.Gribble has a genius for this kind of mission work and has done 
wonders with those under his charge"265 Because of such regard, Gribble 
was the first choice to estabhsh missions at Roper River and Edward Island 
even though he never filled either posts266. He was also approached by the 
Queensland government to fill a senior position in its department of 
Aboriginal Affairs. 
Gribble's achievements at Yarrabah were exceptional but the credit he 
received was not wholly justified. The decisive ingredient in the settlement 
of Aborigines at Yarrabah was not Gribble but the territorial and tribal 
pressures caused by the expansion of white settlement. Nor were many of 
Gribble's methods admirable. He used coercion, the pohce and the 
^^MP, 18 January 1907, p.3. 
2^MN, July 1909, pp.62-63. 
2^NC, May 1909, p.8. 
2%x.C.Mins, June 1908, M2/2; August 1928, M4/5, ML. 
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Queensland's draconian Aborigines' legislation to expand Yarrabah's 
population and ensure permanent residency. He drew on his aUies, Roth, 
Foxton and Archbishop Saumerez Smith to further his ambitions and his 
administration was marred by perpetual conflicts with Cairns, mission staff 
and the ABM. Moreover, the mission's apparently remarkable progress was 
gained at such great financial cost that it forced the Church's partial 
withdrawal from Yarrabah. 
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PLATE 3 The first Aborigines at Yarrabah Mission in 1892. 
From left : George Christian, Billy Woopah, Menmuny, 
Tubby, Menmuny's baby daughter and his son Albert Maywe. 
Courtesy : St Alban's Church, Yarrabah. 
PLATE 4 Angelina Noble and James Noble. 
Courtesy ; North Queensland Diocesan Archives, TownsviUc. 
PLATE 5 Ernest Gribble, Mr Pearson and mission residents c.1894 
l.Wilhe Logan 2.BiIly Church 3.George Christian 4.Paddy S.Menmuny 
6.Billy Woopah Z.Charlie S.Pompo Katchewan 9.Marian lO.Tooey 11 Jinny 
Katchewan 12.Marian IS.Alice 14.Tom IS.Albert 16.Frank 17 Neddy 
IS.Willie Ambrym 19.Maggie 20.Nora 21.Maggie (Menmuny's three wives) 
22.Doongoobooloo 23.Mundy-jibba 24.Rachel 25.Yarbini 26.Yerini. 
Courtesy : Linda Lawson. 
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PLATE 6 Mission Buildings at Yarrabah before the 1904 cyclone. 
Courtesy : North Queensland Diocesan Archives, Townsville. 
PLATE 7 The Flag Raising Ceremony on the Parade Ground at Yarrabah. 
Note the Cadet Corps with their rifles. 
Courtesy : St Alban's Church, Yarrabah. 
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PLATE 8 The Mission after rebuilding in 1904. 
Courtesy : North Queensland Diocesan Archives, Townsville. 
PLATE 9 Murragun Settlement with Menmuny in his uniform. 
Courtesy : Mitchell Library, Sydney. 
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PLATE 10 The Yarrabah Government . 
Courtesy : St Alban's Church, Yarrabah. 
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PLATE 11 
\ 
Bukki Set t lement , Yarrabah. 
Courtesy : St Alban's Church, Yarrabah. 
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PLATE 12 The marriage of Edith Gribble and William Reeves, 1904. 
Courtesy : North Queensland Diocesan Archives, Toivnsville. 
PLATE 13 Yarrabah Mission Staff with the members of the 1905 Mitchell 
River Expedition. 
Back roiv : James Noble (far left), Willy Ambrym (centre), Angelina Noble 
(far right). Front row : Miss Chcffins (far left), Ernest Gribble (centre), 
Amelia Gribble (centre left), Mary Anne Gribble (centre right), William 
Reeves, Edith Gribble and their daughter Faith (far right). 
Courtesy : Mitchell Library. 
PLATE 14 The Yarrabah Band and Choir c. 1907. 
I.Hubert Thompson 2.Jack Baker S.Fred Wondunna 4.Fred Simpson S.George 
Singelton 6.Hector Ponto Z.Sambo Walsh S.Neddie Choikee 9.Charlie 
Chambers lO.Mr Gosper ll.Walter Pitt 12.Douglas Pitt IS.Pompo U.Bella 
IS.Rosie Northage 16.Rosemary Murray 17.Emest Gribble IS.Lucy Gungera 
19.Mary Pentecost 20.Myra Pitt 21.Edgar Davis 22.WUfTed Brown 
23.Patterson Katchewan 24.Victor Leftwich 25.Mr Dell 26.Jimmy Enighi 
27.Jinna Murgha 28.Valentine Ayr 29.Molly Noble SO.Laura Johnson 
3I.Charlie Blucher 32.Jack Joinbee 33.Flora NichoUs 34.Ida Christian 
35.Aggie Carney 36.missionary's son. 
Note : those in the photograph were identified by Mae Smith and the older 
women of Yarrabah. 
Courtesy : Linda Lawson. 
Chapter 4 
"SILLY OLD BLACKFELLA THINGS" : GRIBBLE'S SYSTEM OF 
COLONISATION 
At the end of the nineteenth century, the ABM and Church of 
England believed that supplanting Aboriginal values with European culture 
was not only inseparable from the conversion process but integral to 
missionary success^. Gribble supported this view. He was open about his 
plans to segregate and "Europeanise the Natives"^. In fact, a driving force 
behind Gribble's colonisation of Yarrabah was his determination to "break 
through the wall of senseless customs and traditions...of the dark skinned 
and dark minded"^. 
The establishment of Yarrabah constituted an invasion of Kongkandji 
land. Unlike those transported to the mission from outside Cape Grafton, 
the Kongkandji were able to maintain their spiritual affinity with the land, 
continue ritual observance and preserve their culture and social 
organisation within their own territory. For this reason, they were the first 
and central focus of Gribble's efforts to destroy Aboriginal culture. 
Before 1898 when territorial pressures and government legislation 
forced increasing numbers of Aborigines to settle at Yarrabah, the 
Kongkandji were able to remain relatively separate from the mission by 
maintaining their traditional life while selectively adopting customs, 
artefacts and technology from Gribble's alien culture. During this period, 
direct confrontation was Gribble's only option for accelerating cultural 
change. 
^E.R.Gribble, Fortv Years, p.83. 
^A.P.Elkin, 1928 Report on Forrest River Mission, Box 5.8, ABMA; E.R.Gribble, Forty Years. p.l22. 
^E.R.Gribble, Journal. 21 January 1894, GP, 3/10/3, ML. 
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In the first year of contact, Gribble limited his attacks on Kongkandji 
culture to verbal assaults. He spoke out against their marriage customs, 
polygamy, burial rites, "sorcery and witchcraft"^. He used ridicule and insult 
to disrupt Kongkandji social structures and fragment their society. The 
status of elders was undermined by scoffing at the rain-doctor's powers^. He 
derided the treatments of the chilcha-barra as inferior to Western medicine^ 
and deliberately refused to comply when Aborigines insisted that the elders 
be served first at meals''. 
By 1894, Gribble's second year at Yarrabah, the Kongkandji seemed 
more reconciled to his presence. This gave Gribble the courage to intensify 
his cultural attacks. His method changed from the verbal to the physical. 
Determined to be "obeyed by all''^, Gribble used force to impose his teachings 
and western concepts of acceptable behaviour - even reprimanding an 
Aborigine who hit his wife with a stockwhip^. He attacked customs that he 
found culturally abhorrent; insisted on Christian burials^"^, and prohibited 
infant betrothal and young marriages. Men who took their promised brides 
from the mission were hunted down and the girls forcibly reclaimed^^. 
Polygamy was banned. To settle at the mission, men had to discard aU but 
one wife^2 i^ 1894, when Gomerie stole his wife. Jinny, from the mission, 
Gribble "plainly told him that [he] would not allow any of the girls on the 
Mission to go to any man having already a wife, nor would [he] allow any 
"^E.R.Gribble, Journal, 12 December 1892, 21 January & 2 February 1893, 23 July 1893, GP, 3/10/2, ML. 
E.R.Gribble, Fortv Years, p.87. 
^MN, September 1900, pp.87-88,93; E.R.Gribble, Fortv Years, p.88; Problem, pp.29-30. 
^E.R.Gribble, Problem, pp.27-28. 
^E.R.Gribble, Fortv Years, p.62. 
^E.R.Gribble, Journal, 5 July 1900, GP, 3/10/5, ML. 
^E.R.Gribble, Forty Years, pp.70-7l. 
^QMN. August 1895, p.72. 
^^E.R.Gribble, Journal, 19 January 1994, GP, 3/10/3, ML. 
^^E.R.Gribble, Fortv Years, p.77. 
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girl to get married unless she had reached a proper age"i3. To facilitate 
Europeanisation and prevent the transmission of Aboriginal culture, he 
collected the children and isolated them in dormitories "under lock and 
key"14 . 
The Kongkandji did not acquiesce to Gribble's attacks. His criticisms 
of customs caused "much...annoyance [to] the old men''^^; children ran away 
from the dormitories^^ and many "did not want whites to have anything to 
do with the dead"!''. Gribble reported that some Aborigines gave the 
missionaries "a very wide berth, and for some years did all [they] could to 
prevent our gaining the people''^^. The men retahated against Gribble's 
interference in marriage obligations by physically threatening promised 
brides living at the mission^^. Gribble understood the significance of 
interfering in marriage customs and took the threats seriously. When 
Gomerie vowed to "choke Jinny if she does not go with him"20, Gribble 
confined her to the mission for fear that "she would be carried off"2 .^ Gribble 
realised the depth of Aboriginal opposition -particularly that of : 
the old natives, who are very conservative and look 
with a suspicious eye upon anything that threatens their 
old customs and traditions; they object strongly to the 
boys and girls sleeping at the Mission in the dormitories. 
Getting "too much like white fellow" they think. Three 
or four old fellows cause considerable trouble...One old 
man...objects strongly to the young men giving up in 
any way old native practices^^. 
13cc. March 1894, p.l4; E.R.Gribble, Journal, 19 January 1894, GP, 3/10/3, ML. 
l^MN, November 1895, p.96. 
15E.R.Gribble, Fortv Years, p.87. 
16E.R.Gribble, Journal, 17 October 1895,18 October 1895, GP, 3/10/4, ML. 
17MN, August 1895, p.72. 
^ % N . September 1901, p.95. 
^^E.R.Gribble, Journal, 7 July 1896, GP, 3/10/4, ML. 
20E.R.Gribble, Journal, 30 January 1894, GP, 3/10/3, ML. 
2lE.R.Gribble, Journal, 4 February 1894, GP, 3/10/3, ML. 
2 2 M N , December 1895, p.l04; E.R.Gribble, Journal, 22 November 1895, GP, 3/10/4, ML. 
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Prior to 1898, several factors prevented Kongkandji opposition from 
becoming explosive. Gribble's alliance with Menmuny was crucial, and 
signalled an emerging pattern in Gribble's missionary style whereby 
Aborigines who manipulated the mission for their own benefit were used 
by Gribble to facihtate his control. Operating according to traditional 
concepts of reciprocity, Menmuny utilised the material advantages of the 
mission. In exchange, he accepted Gribble's rules and helped enforce 
Gribble's cultural philosophy. Menmuny discarded two of his three wives, 
Maggie II and Nora, in accordance with Gribble's directives; helped Gribble 
pursue promised brides taken from the mission and acted as a broker to 
ensure the girls' return. With Gribble, Menmuny confronted Gomerie after 
Jinny was taken and told him there was a "new way now. I help Missionary, 
and so Jinny go back to Mission"23. Menmuny's intervention guaranteed 
Gomerie's capitulation. Gribble described Menmuny as his "helper"24. He 
fostered his support, and that of the other young men because it was crucial 
to the mission's successes. 
After 1898, territorial and legislative pressures helped limit 
opposition by forcing increasing numbers of Kongkandji, Indindji and 
others to accept mission life rather than face starvation, oppression and 
cultural disintegration on the fringes of white settlement. But mission life 
forced Aborigines to compromise their traditional, cultural identity. For 
'outsiders', removal from their own territory inhibited fulfilment of ritual 
obligations, while insufficient tribal representation at the mission prevented 
initiation rites, adherence to marriage rules and disrupted the transmission 
of Dreamtime lore. The result was speedy cultural disintegration. The 
23E.R.Gribble, Fortv Years, p.78. 
24lnterview, Lorna Schrieber in J.Thomson, Reaching Back, p.15. 
25E.R.Gribble, Forty Years, p.78. Also MN, December 1895, p.l04. 
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presence of 'outsiders' also undermined the social solidarity, territorial 
jurisdiction and ritual autonomy of the Kongkandji whose full-Aboriginal 
population was dwindling as death and infant mortality rates in the camps 
exceeded those of the mission26. With fewer Kongkandji children being 
educated in Aboriginal Law because of Gribble's dormitory system, the 
decline of the Kongkandji population undermined ritual performance and 
made it difficult to make 'correct' marriages. These factors enabled Gribble to 
tighten his control and accelerate Europeanisation. Lacking anywhere else to 
go, many Aborigines "acceded with reluctance to the new regime"27. 
One of Gribble's primary targets after 1898 was to increase his control 
over the Aboriginal children. Contact with parents was limited to occasional 
weekend visits under missionary supervision. Kongkandji and Indindji 
parents who intermittently participated in the mission were confronted 
with choosing exclusion from the mission's benefits or placing their 
children "entirely in the missionaries charge"28. Such restrictions stifled 
cultural education. The children had few opportunities to learn Dreamtime 
lore, kinship rules or undergo traditional rites of passage. This, in turn, 
eroded the elders' influence and status as teachers and repositories of 
knowledge. 
Initially Gribble, assisted by Menmuny, made an effort to learn the 
local language. He used Aboriginal names for the mission and its 
outstations thereby demonstrating his preparedness to tolerate aspects of 
indigenous culture that did not interfere with his goals of Christianising 
and 'civilising'. But the variety of dialects of those sent to Yarrabah caused 
confusion and impeded the colonisation process. This hardened Gribble's 
2^MN, December 1896, p.l07; December 1897, p.llO. 
2'D.Craig, The Social Impact, p.69. 
28NPA, Report for 1901 in MN January 1902, p.3. 
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attitude to language. He insisted that everyone speak English and it became 
the only language of instruction in the schooP^. Under this system, many 
Aboriginal children grew up with little, if any, knowledge of their own 
dialect. 
The policy of forcibly gathering children onto the mission also 
affected Aboriginal cultural identity. The children collected by Gribble, Roth 
and the pohce came from a range of tribal groups. Most were too young to 
have a received a sound cultural education before arriving at Yarrabah. In 
the dormitories, their tribal identity was submerged. The children mixed 
freely, were baptised, given Christian names and forced to conform to a new 
system of western values and behaviour. The dormitories were decisive in 
the acculturation process and the destruction of Aboriginal culture. For 
Gribble, this was an achievement. He was proud that "these Mission 
children, growing up under Christian teaching lose all touch with native 
laws and regulations''^^. 
Dormitory life was Dickensian. The boys slept on concrete floors, the 
diet was monotonous and the discipline harsh^^. Schooling was minimal 
and often inadequate. The children only attended classes for two hours each 
day and lessons were often abandoned when additional labour was needed 
in the plantations32. Most teachers were unqualified. A white missionary 
supervised the school but untrained Aboriginal assistant teachers took most 
classes33. Only basic hteracy and numeracy were taught. The childrens' 
training emphasised skills of use to the mission. Girls were taught domestic 
work. Boys learned carpentry and farming. There was no effort to teach the 
2 9 M N September 1897, p.86. 
30E.R.Gribble, Problem, p.39. 
3^ Interview, Mae Smith, Cairns, 28 December 1984; Interview, Mae Smith, Jinnie Stewart, Matilda 
Hollingsworth in J.Thomson, Reaching Back, pp. 34, 41. 
32lnterview, Mae Smith in J.Thomson, Reaching Back, p.35. 
33lnterview, Mae Smith, Cairns, 28 December 1984. 
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wide range of skills needed to survive outside the mission in a world 
inextricably changed by the white invasion. Education at Yarrabah was 
intended to serve Gribble's plan of a segregated, self-contained Aboriginal 
community. 
Gribble's second primary target was to increase his control over 
marriages. Although he would not tolerate polygamy and infant betrothal, 
Gribble actively encouraged marriage by teaching that it was "the guaranteed 
way of salvation"34. When Dr. Roth visited Yarrabah, "one Aboriginal [was] 
asked which act was most pleasing to the Lord [and he] had no hesitation in 
replying "Getting married"35. According to oral sources, single, pregnant 
women were married instantly regardless of their feelings. Single men and 
women were married just for looking at each other. Widows and widowers 
were told to remarry quickly36. There were strong incentives for Aborigines 
to marry as this was the only means of escaping the restrictions of the 
dormitory and becoming "your own boss"37. As a result, marriages were 
frequent, group weddings were commonplace and mission residents often 
married several times during their lives38. 
Gribble kept a record of all betrothed couples39. His approval was 
needed to marry and he attempted to influence Aborigines in their choice of 
marriage partners by pressuring full-Aboriginal men and part-Aboriginal 
women to marry. Mission residents remember that "one thing Dadda 
Gribble did to our parents too, if there was a fuH-blood Aboriginal, a man. 
3'^ D.Jones, Trinity Phoenix, p.317. No source given. 
•^^D.Jones, Trinity Phoenix, p.317. No source given. 
3°lnterview, Rose CoUess and Charmaine Hollingsworth in J.Thomson, Reaching Back, pp.71, 85. 
3^Interview , Mae Smith, Cairns, 28 December 1984; Interview, Mae Smith, Julia Leftwich and Matilda 
Hollingsworth in J.Thomson, Reaching Back, pp.75, 81. 
3"lnterview, Lorna Schrieber and Fred Leftwich in J.Thomson, Reaching Back, pp.69, 75. 
3'Interview, Mae Smith, Cairns, 28 December 1984. 
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well he had to have a half-caste woman for his wife"40. Gribble's motives 
were two-fold. Most of the mission's part-Aborigines were acculturated 
women from outside the Cape Grafton reserve. Their marriage to full-
Aborigines, particularly Kongkandji men, "assured the breakdown of 
traditional Aboriginal customs"4i necessary to Gribble's policy of 
Europeanisation. His second motive was purely racist. Gribble wanted "to 
mix the colour"42. Like others of his era, he beheved that the 'blood-call' of 
those with a high percentage of Aboriginahty made them less readily 
'civilised' and Christianised. Inversely, when the police sent a four year old 
octoroon to the mission, Gribble wanted him to be sent to an orphanage and 
"brought up hke a white child"'*3 Yet Gribble's intervention in marriage 
arrangements meant that fewer 'full-Aboriginal' children being born 
because the 'full-Aboriginal' women either remained single or married 
part-Aboriginal men*^. Apparently, Gribble was unaware of the 
inconsistency between his efforts at social engineering and his staunch 
opposition to inter-racial contact. 
As a prerequisite to marriage, Gribble required that both individuals 
be baptised; the husband build a hut for his wife before the wedding, and the 
couple promise to settle permanently at Yarrabah^s. His policy 
simultaneously expanded the mission's population and the number of, 
supposed, converts. 
Despite loudly condemning the young age of girls married in 
Aboriginal society, Gribble cultivated early marriages at the mission. Most 
'^'^Interview, Theresa Livingstone, Koombal Park, 28 December 1984. Also interview with Charmaine 
Hollingsworth in J.Thomson, Reaching Back, p.86. 
^^D.Craig, The Social Impact, p.71. 
'*2lnterview , Charity Davidson, Koombal Park, 28 December 1984. 
43E.R.Gribble to Roth, 30 May 1901, GP, 9/12/7/, ML. 
'^^D.Craig, The Social Impact, p.71. 
'^^Rules and Regulations of Yarrabah, NQDioA. 
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dormitory girls were married by 15 or 16 years of age46. Sometimes 
marriages occurred earlier. Gribble claimed that Jinny was approximately 12 
years old and too young to marry when stolen by Gomerie in January 1894^7. 
Yet by October 1894, Jinny was married to Pompo Katchewan, one of 
Gribble's assistants,^^ and their son, Patterson, was bom on 15 October 1894. 
There is no record of the actual marriage date. The wedding may have been 
forced by Gribble to avoid the embarrassment of having his assistant father a 
child out of wedlock or Gribble may have fostered the marriage to foil 
Gomerie's claims on Jinny. Either way, Gribble clearly allowed early 
marriages when it suited his purposes. The incident between Lizzie 
Johnstone and Billy Brown is a further illustration. Lizzie Johnstone was 13 
years old when sentenced to Yarrabah under the Reformatory Act in 1901. 
Yet Gribble announced her betrothal to Billy Brown, of Yarrabah, to keep her 
at the mission and prevent her marrying Phillip Johnstone. Gribble did not 
object so much to young marriages as to young marriages according to 
Aboriginal law. He readily allowed early marriages when it suited his own 
ends. 
Gribble's determined attitude to marriage was cavalier. He knew that 
"it is considered a great crime for a man and woman of the same class to 
marry"'*^. He also knew the consequences of 'wrong' marriages under 
^Interview, Rose Colless and Julia Leftwich in J.Thomson, Reaching Back, pp.71,75. 
^'^In the Yarrabah Baptism Register Gribble recorded that Jinny was born in 1882; CC, March 1894, p.14. 
Gribble reports that Jinny was less than 14 years old. 
'^^According to MN, March 1896, p.l9. Jinny and Pompo were the first couple married at Yarrabah. 
^^E.R.Gribble, "Class Systems", AAI, 1,4, March 1897, p.84. 
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tribal law : 
Among the first bush natives who came to Yarrabah in 
December, 1892, were a young man and woman who 
kept quite apart from the others, in fact it was very 
evident that they were ostracised by all others. I enquired 
about them and received the reply that they were "no 
good" because the woman had married her brother. I at 
once understood that it was a cast of marriage within 
prohibited degrees. They were really not blood relations. 
The man whom the woman should have married was 
away on a beche-de-mer lugger... [Two years later the 
woman was waylaid, her throat cut and thereby] paid for 
breaking tribal law^^. 
Gribble claimed that all mission marriages accorded with Aboriginal 
law^^ but this is untrue. He knowingly and deliberately encouraged 
marriages which violated Aboriginal law. In 1895 he recorded that: 
This marriage will be an interesting one, for, according to 
native custom, the girl has been promised from infancy 
to a native in another tribe, whom she has never seen 
and with whom she does not wish to go. George 
Christian, the intended bridegroom, is a very good lad, at 
the top of our school, and about nineteen years of age52. 
Wrong marriages violated kinship systems, offended the older 
Aborigines and increased tension within and between Aboriginal groups53. 
But it was the married couple, not Gribble, who suffered the consequences. 
Several men attacked Henry Cheemo, for instance, to exact retribution for 
his marriage to Tooey^^. Marriages that breached tribal law deflected 
animosity from Gribble, thereby making married couples a tool by which 
Gribble fragmented and broke down Aborigines' social solidarity. 
50E.R.Gribble,"Over the Years", p.60, GP, 11/18/18, ML. 
5 1 M N October 1896, p.94. 
52cc. April 1895. p.l3. 
'^3interview, Mae Smith, Cairns, 28 December 1984. 
54E.R.Gribble, Journal, 13 July 1897, GP, 3/10/4, ML. 
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By 1908, Gribble not only sanctioned all mission marriages but made 
participation in the mission's secular life a marital requirement : 
Persons wishing to Marry and having obtained the 
consent of the Head of the Mission must...produce a 
written report as to conduct and character from the 
persons under whom they have hved and worked for 
the past three months. The court wiU also decide 
whether the persons have been doing a fair share in the 
daily work of the Mission^s. 
Gribble's methods had particular impact on the Kongkandji. The 
decline in their population meant that there were fewer marriageable 
Kongkandji women, and those available were increasingly under Gribble's 
control in the mission dormitory. The Kongkandji men were forced to find 
wives amongst the women and girls at Yarrabah where Gribble made 
conversion and acceptance of mission life a prerequisite to marriage. Since 
all the young men who followed Menmuny and settled at Yarrabah after 
1898 married mission girls, the declining supply of potential wives outside 
the mission may have influenced their decision to accept mission life. 
By monopolising access to marriageable girls through the dormitory 
system, Gribble usurped Aboriginal control over marriage. He utilised this 
power to ehcit conversions; to increase the mission's population; to violate 
marriage and kinship laws; to undermine the transmission of culture, and 
to corrupt tribal and racial purity. Gribble's strategy increased his control 
over the Aborigines, expanded the number of converts and helped make his 
work appear successful to white observers even though conversions made 
under such pressures must be of questionable sincerity. 
The external forces compelling Aborigines into accepting mission life, 
enabled Gribble to strengthen his rule. To do this, he vicariously lived out 
his unfulfiUed yearning for a military career by duplicating the quasi-
55AN, May 1908. 
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military methods of the social control learned during his two years at The 
King's School. The mission's weekly routine included military drih to 
induce "good disciphne"^^. Aborigines in positions of responsibility were 
called officers and heads of work teams were captains . On meeting a 
missionary or officer, mission residents were required to salute^^. 
Punishment for non-comphance included pack-drill and sentry duty^s. 
From his inception as King, Menmuny "affected mihtary garb...a red coat of 
the Moreton Bay Regiment"^^, and Gribble considered it a compliment to 
describe "the Captain of the Boy's Home [was]...a Captain hard to beat in any 
big Public School of white boys''^^. In 1899, Gribble estabhshed a Cadet Corps 
at Yarrabah. Gribble was drill sergeant, officers were elected and drill was 
conducted with lances decorated with the mission's colours of red and 
white^^. One resident recalled that Gribble revelled in his role and "dressed 
just like one of them...army man with his hat cocked up...and...his 
horse...flash and he ride rank[s]"^2 He organised ritualistic sham battles 
similar to those at King's^3^ and was "proud indeed...that a number of his 
aboriginal lads from Yarrabah Mission...served in the Great War, and one of 
them. Jack Baker, fell in Palestine''^^ jYie Aboriginal women and girls of the 
mission were subject to the same overtly, militaristic regimentation. There 
was a Girls' Ambulance Brigade, the girls did physical drill with Indian clubs 
and their weekly practice was supervised by captains . 
56CPA, Report for 1906, Q I ^ Vol. 2,1907, p.l 276. 
57"Yarrabah Government and Court Minutes", 2 July 1902, NQDioA. 
5^Yarrabah : Rules and Regulations, NQDioA; E.R.Gribble, Forty Years, pp.76-77; E.R.Gribble, Journal, 
19 December 1904, G.P, 3/10/8, ML. 
59NC, March 1910, p.4. 
60AN, 30 September 1908. 
6^MN, March 1899, p.l9. 
"2lnterview, Mae Smith, Cairns, 28 December 1984. 
63For example, E.R.Gribble, Journal, 3 March 1904, GP, 3/10/8, ML. 
"'^E.R.Gribble, Problem, p.81. According to Fred Leftwich and Mae Smith 0 Thomson, Reaching Back. 
pp.95,113) Harry Doyle, Billy Nicholls and Valentine Ayr also enlisted. 
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Gribble's quasi-military system was integrated with the imperialism 
integral to the Church of England in Australia at the turn of the century. 
Each month, the cadets "donned uniforms" and the Union Jack was hoisted 
while the Aborigines sang "God Save the Queen"^^ Events celebrating the 
imperial connection were commemorated with pomp, ceremony and 
services. On the death of Queen Victoria : 
The bell tolled, the rifle corps of twenty-five men and 
lads feU in and marched with reversed rifles to the 
Church...they...stacked their arms outside [then]...the 
choir and missionaries entered. Part of the burial service 
was read, the hymn 'O God our help in ages past' was 
sung. [Gribble] gave a short address taking for the text "A 
Good Name" (Proverbs xxii, I). The people aU listened 
attentively while [Gribble] spoke of the late, good Queen, 
her determination "I will be good", her long and good 
life66. 
On occasions Gribble hinted at a fervour for the Empire that went 
beyond the imperialistic sympathies of the Anglican Church. Despite 
Federation, he frequently eulogised about "the flag of old England" and 
persisted in using the Union Jack as the Australian national flag^^. 
Gribble married imperialism with religion to produce his own 
overtly militaristic version of muscular Christianity. 'Onward Christian 
Soldiers' was amongst the first hymns taught to Aboriginal residents and 
'Fight the Good Fight' was one of his favourite texts^^. In 1904, Gribble 
established a branch of the Church Lads Brigade at Yarrabah. The CLB was 
an organisation that strove to inculcate the middle-class, British values of 
"sobriety, thrift, self-help, punctuality [and] obedience" by adopting fuU 
military organisation, terminology and instructional methods^^. Gribble was 
6^MN, August 1901, p.3; October 1901, p.l06; June 1907, p.37; AN, November 1907. 
^^MN, March 1901, p.l9. 
^^MN. August 1901, p.3; October 1901, p.l06; June 1907, p.37; AN, November 1907. 
^^For example, E.R.Gribble, Journal, 29 January 1905, GP, 4/10/9, ML. 
J. Springhall, Youth, Empire and Societv, Groom Helm, London, 1977, p.40. 
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company Captain and the other male missionaries were officers^o. Company 
members who died were given military funerals in the church^i. Gribble 
strengthened the imperial connection by organising for the Yarrabah CLB to 
be affiliated with the CLB of London72. 
The imperialistic militarism of Gribble's management at Yarrabah 
was a product of his evangelical origins, an extension of his personal value 
system and a means of inculcating the middle-class ideology and social 
values that he considered essential to a supposedly superior, European 
world view. It was also an expression of the authoritariarusm characteristic 
of Gribble's rule. At the same time, Gribble's mihtarism utihsed the tide of 
imperial sentiment within Australia at the turn of the century to 
consolidate his reputation as a missionary. Both Home Secretary Foxton and 
Dr Roth applauded the mihtary discipline of Yarrabah and Roth particularly 
commended the introduction of the cadets because it "foster(s) the mihtant 
spirit...teaches these lads to rely on their own self defence, and...encourage(s) 
them in a sense of esprit de corps"73. On Roth's initiative, the Queensland 
government provided the cadets with obsolete snider rifles for drilling - the 
same rifles that the Native Police had used to silence black opposition to 
white settlement. 
Uniforms were an important means of asserting Gribble's authority 
and social control. The Cadets, Band, Church Lads Brigade, Ambulance 
Brigade, Band, Fire Brigade and boats crews each had a special uniform. 
Even the mission residents wore a uniform : sulus for the men and 
voluminous, high necked shifts for the women74. Gribble claimed that such 
''^"Yarrabah Government and Court Minutes", 1 May 1903, NQDioA. 
^^E.R.Gribble, Journal, 26 August 1906; 15 January 1907, GP, 3/10/10-11, ML. 
72CPA, Report for 1906, QPP, Vol. 2,1907, p.l276. 
73NPA, Report for 1901, OPP. Vol. 1,1902, p.ll47. 
74MN, 26 August, 1901, p.7; 25 June 1907, p.48; MP, 5 August, 1907, p.5; WACN, January 1923, p.3. 
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clothing helped reduce chest complaints but by describing it as "a uniform", 
Gribble let slip that the mission's dress regulations had more complex 
motives^s. Uniforms depersonahsed the individual by submerging 
Aborigines in the corporate identity of the mission community. This helped 
reduce individual autonomy as well as tribal allegiance thereby diminishing 
opposition to Gribble's rule. Uniforms also signified tacit acceptance of 
European norms of dress and modesty. They were an outward 
demonstration of Europeanisation which physically differentiated between 
the 'civilised' mission Aborigines and the 'primitive' camp blacks by 
marking those who had ostensibly crossed the cultural barrier and 
renounced their traditional values. 
Control of the Aborigines was facilitated by regimenting each day. 
Every minute was accounted for and occupied. Life was dictated by bells : 
Rising Bell 
Mattins 
Breakfast 
Work 
Stop Work 
Natives Dinner 
School BeU 
Evening Bell 
Natives Tea 
Evensong 
Lights 
6 am 
6.30 
7.30 
8.40 
12 pm 
12.30 
1.45 
5.00 
5.30 
6.35 
9.3076 
Even so-called leisure time was organised to impose European values 
and limit the Aborigines' opportunities to continue indigenous culture. 
There were Church festivities; football and cricket games; picnics and 
outings - all closely supervised by the missionaries. 
Gribble's rigorous and tightly supervised work schedule was 
reinforced by rigid rules. The Yarrabah Rule Book, consisted of twenty-
75MP. 5 August 1907, p.5. 
76E.R.Gribble, GP, 9/12/7, ML. 
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seven, closely typed pages, with regulations for every contingency including 
work, leisure, schooling, church attendance, marriage, dress, baking bread, 
writing on walls and even bathing. No detail was too petty to be ignored. 
The "Rules for Married People", for example, demanded that : 
1.Tables be clean for every meal. 
2.Basins, mugs, spoons, dishes to be cleaned at once after every meal. 
3.Mugs are to be kept in the proper place. 
4.Copper oven and fire places to be kept clean. 
5.Tub for bread [to be kept] well clean. 
6.Bread to be set each evening. 
7.Flowers to be kept on meal table. 
S.Table to be properly laid for meals. 
9. Bread to be got from the store before bell rings. 
lO.No boys allowed in kitchen unless at work77. 
Rolls were called each night in the dormitories, Gribble vetted in-
going and out-going mail, confiscated all money and his written authority 
was needed to move about the reserve78. Gifts to Aborigines by visitors to 
the mission had to be given to Gribble79. All aspects of life were subject to 
minute scrutiny. Girls in the dormitory were constantly supervised : 
No-one leave, go anywhere. If you want to go out for a 
walk, the Matron take the girls on the beach and they got 
to stay in one place without wandering...We used to go 
down every Saturday...for a bath in the sea or the creek 
but not to move away in the bush or anywhere. There's 
a prefect...got to watch the girls if they wander about^. 
Adults were not exempt from Gribble's paternalistic regimentation. 
The married people's homes were inspected daily "for tidiness and 
cleanliness"; marks were awarded and, twice a year, a prize given to the 
highest scorer^^. Men needing new clothes had to produce their "entire 
wardrobe in order to satisfy the storekeeper that the article is really 
77Yarrabah : Rules and Regulations, NQDioA. 
7^Yarrabah : Rules and Regulations, NQDioA. 
7^"Yarrabah Government and Court Minutes", 3 October 1902, NQDioA. 
^Interview, Mae Smith, Cairns, 28 December 1984. 
8^MN January 1900, p.3. 
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needed"82 Gribble even intervened in husband/wife relations by making 
quarrelling an offence punishable by one week's separation with an 
additional week for every repeated offence83. 
Gribble's authoritarianism pervaded even the most apparently 
democratic aspects of mission hfe. In 1899, Gribble instituted a mission 
Government and Court. Aboriginal members were elected annually and 
meetings were open to the public. The Court met weekly to deal with all 
disputes, offences and impose punishments. The Government meet 
monthly to devise rules and establish routine^^ 
Gribble's white contemporaries likened the Court and Government 
to a meeting of Aboriginal elders and commended Gribble for "wisely 
utihs[ing] the customs of the natives to preserve law and order"^. Dr Roth 
even suggested that the Court "be put on a proper legal footing"^. In reality, 
it was an illusory democracy. The Government originally consisted of 
twelve, male. Aboriginal communicants plus the male missionaries^7_ gy 
1901, Gribble had reduced the number of Aboriginal members to three. 
Because the missionaries numerically dominated meetings, their decisions 
became law^^ since Gribble had the right of veto over any nominated 
Aboriginal member, he could guarantee the election of loyal converts who 
would support the missionaries' decisions. The structure of the 
Government therefore ensured that Aborigines had limited opportunities 
to make a real contribution to decision-making. When Rev. Dixon visited 
Yarrabah in 1906, he observed that "Mr Gribble reports. King John 
82NPA, Report for 1902, QPI^ Vol. 2,1903, p.469. 
°3"Yarrabah Government and Court Minutes", 5 December 1902, p.36. 
%.R.Gribble, Fortv Years, p.l63. 
^^Report of Archdeacon White, MN, September 1901, p.93. 
^CPA, Report for 1904, QPP, Vol. 2,1905, p.l6. 
87E.R.Gribble, Journal, 16 October 1899, GP, 3/10/6, ML. 
^"Yarrabah Government and Court Minutes", 14 January 1901, p.4, NQDioA; MN. January 1900, p.3. 
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admonishes, and suggestions are received from the floor" but that the 
community did not participate in decisions or the formulation of policy^^. 
The Government and Court minutes show that almost ah laws were 
suggested by missionaries. Church historian, C.E.Rowland, observed that the 
missionaries' "suggestions [were] almost invariably carried into effect; in 
fact, the missionary [was] something like the power behind the throne"90. 
The government and court undermined the Kongkandji's pohtical 
authority over their own territory. Nor did Menmuny (King John Barlow) 
have any real authority over the mission's operation. Although he was 
crowned "King of Yarrabah" on 26 December 1899, Menmuny's coronation 
probably followed the pattern typical in Australia where Aborigines who 
assisted and facihtated colonisation were rewarded for their role as brokers 
with a status virtually meaningless outside European social constructs^^. 
Inside the mission, Menmuny had status and influence. Beyond the 
mission, he deferred to Yabula^^ Menmuny officiated at meetings, signed 
the Government minutes, had a throne in the Church, his house was the 
"palace" and his son, Albert Maywe, was "regarded as his successor"93 gut 
real authority resided with the missionaries. Gribble corrected Menmuny's 
behaviour^* ^^d "made it quite clear to all that any serious offence may 
deprive the [King] from the dignities of the office"^^ when Richard Dyott, 
the explorer, visited the mission he observed that "the king... had no real 
power in the management of the mission, Mr G (sic) merely keeping him 
S^Ex.C.Mins, 20 July 1906, M2/2, ML. 
'^^E.C.Rowland, Tropics for Christ, p.97 quoted in D.Craig, The Social Impact, p.l06. 
^'The function of Aboriginal "Kings" is also discussed in M.C.Howard, ed., "Whitefella Business" : 
Aborigines in Australian Politics, Philadelphia, Institute for the Study of Human Issues, 1978, p.18. 
^^Interview, John Barlow by N.A.Loos, 26 November 1972, BOHC. Authority in Aboriginal society is a 
contentious issue amongst anthropologists. More community consultation is needed to clarify 
Menmuny and Yabula's respective spheres of influence. 
^ 3 M N , December 1901, p. 150. 
^^E.R.Gribble, Journal, 28 May 1906, GP, 3/10/10, ML. 
^^MN, December 1901, p. 150. 
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nominahy at the head of affairs so as to use his influence for the good 
disciplining of the local tribe"^6, At his coronation, Menmuny confirmed 
this distribution of power : 
I am you king...I have got a lot of people to look after. 
And when you have any trouble with anybody, leave it 
to me, for I am king. When your wife growl, do not hit 
her, but leave it to me. When anything go wrong, leave 
it to me, and I will leave it to Mr Gribble^7 
The emotional cost of Gribble's rule on the Aborigines was 
inestimable - particularly the pohcy of using dormitories to separate parents 
and children : 
[our parents] felt sad...they used to cry. We used to cry 
when we had to leave our parents. We used to cry when 
we know we're going to go into the dormitory^^. 
The dormitories robbed Aboriginal children of family intimacy : 
I'm very sad to say that I went into the dormitory...and 
my parents died when I was in the dormitory. I never 
lived my adult hfe with my parents. I often think how 
sad I was, I am, about that. I never paid back what my 
mother did for me, what my parents did for me. That's 
very sad^^. 
Parents were forced to abdicate involvement in their children's lives : 
Really our parents had nothing to do with our 
upbringing ... they say anything to Matron about giving 
us cane or anything, they get punished too from 
Superintendent^oo 
Many Aborigines considered that they had "no choice" but to comply 
with Gribble's policies because "that was the rule"^oi g^t they resented the 
^6R.Dyott, Travels in Australasia, p.137-138. My emphasis. 
'Menmuny's inauguration speech quoted in E.R.Gribble, Forty Years, p.77. 
98 
"Interview, Naomi Robinson, Koombal Park, 28 December 1984. 
^Interview, Theresa Livingstone, Koombal Park, 28 December 1984. 
^'^"interview, Roslyn Choikee, Koombal Park, 28 December 1984. 
^^^Interview, Charity Davidson, Koombal Park, 28 December 1984. 
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restrictions Gribble imposed^^^ and many refused to accept mission life. 
Aborigines' resentment of Gribble's authority was evident in their 
resistance to even minor rules. For instance, many considered the mission 
uniform : 
a joke...I went down one day...[to] see some of them 
relations...They ah got sulu on. I say "Eh, you got wear 
sulu now. No more trousers!" [The men answered] "Oh 
we don't know. We silly here now...we got to wear this 
rag". No trousers! They only just had the one sulu. No 
underpants! Nothing! Where they going to buy 
[trousers]? Father Gribble wont!^^3. 
Alban registered his resentment of the mission uniform by discarding his 
sulu on the beach^04 while Jack Joinbee carried "his sulu over his shoulder 
everywhere he walk. He never wear it. Every time you look for Jack, he's 
naked! Sulu here! [gesturing to a shoulder]"^^^ 
For Gribble, violations of mission rules were 'crimes' that deserved 
punishment but his list of offences included things like disobedience, use of 
bad language, insubordination, refusing to work, laziness and 
incorrigibility^^^. These violated the authority of Gribble and the other 
missionaries but were not crimes recognised by Western jurisprudence. 
However, the most frequent offence was the theft of food which suggests 
that hunger not criminality was the motive. Even Gribble's most loyal black 
assistants were punished for theft. In 1904, for instance, Pompo Katchewan 
was punished for steahng food directly from the plantation^07 
Aborigines' discontent was also apparent by their attitude to the 
missionaries. Gribble found it necessary to give the people "long talks about 
I'^^interview, Elva Sands, Cairns, 28 December 1984. 
^^3interview, Mae Smith, Cairns, 28 December 1984. 
•"^"^Yarrabah Government and Court Minutes, 18 June 1904, NQDioA. 
^^^Interview, Mae Smith, Cairns, 28 December 1984. 
^^"E.R.Gribble, Journals, passim. 
^07E.R.Gribble, Journal, 17 September 1904, GP, 4/10/8, ML. 
154 
disrespect. Some of the chief men of the mission having been rather cheeky 
and rude in their manner towards their missionaries"^^^. The Matron of the 
Senior Girls Home complained almost daily of rudeness, insubordination 
and defiance by the Aboriginal women^09_ 
Sometimes resentment of the missionaries' repression found 
expression in violence. At least once, Gribble and a man physically fought 
because the latter was "cheeky''^ ^^ Q^I another occasion, Gribble was 
threatened with a knife. William Reeves was assaulted by different men on 
at least two occasions. Mr Ferris was also hit several times^^^. 
The methods Aboriguies used to protest conditions at Yarrabah often 
showed a sophisticated understanding of how white society operated. In 
1905, for instance, a group anticipated the later pohticisation of Aboriginal 
protest by absconding to Cairns to complain about the mission's food to the 
local Police Magistrate and editor of the Cairns Morning Post^^^. Their 
initiative, however, went unrewarded. Gribble asked his ally Dr Roth to 
defend his administration and the Chief Protector summarily dismissed the 
Aborigines' complaints^ 13_ 
Others were so desperate to leave the mission that they absconded. 
Gribble's records are incomplete so the exact number of absconders is 
unknown. However, some fled as soon as they arrived^^'^. Gribble and his 
assistants hunted absconders until they were captured but the problem 
became so great that Gribble had to call on the local police to enforce 
^^^"Yarrabah Government and Court Minutes", 8 January 1903, NQDioA. 
^O^Matron's Log of Senior Giris' Home, 1908, GP, 9/13/4, ML. 
^^'^Interview, Mae Smith, Cairns, 28 December 1984. 
1^^E.R.Gribble, Journal, 28 October 1895, GP, 3/10/4; 10 December 1901, GP, 3/10/5, ML. "Yarrabah 
Gc .ernment and Court Minutes", 9 December 1901, NQDioA. 
ll^E.R.Gribble, Journal, 26 May 1905, GP, 3/10/9, ML; MP, 18 September 1905, p.2. 
^^3cPA, Report for 1905, QPP, Vol. 2, p. 21. 
"4cPA, Report for 1907, QPP, Vol. 3, p.942. 
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returns^ 15. Pursuit of escapees merely reinforced Aborigines' perceptions 
that the mission was a gaol. Some refused to return when captured^^^. 
During 1905, a group of over fifteen Aborigines escaped and were so 
determined not to return that they hid and were never iound'^^'^. 
Those who refused to obey Gribble's rules were punished. Caning was 
the most frequent method of punishment and Gribble kept two straps, 
"Yellow Belly" and "Black Tom", which were used on children and adults 
alike^i^. He sometimes employed a stockwhip to enforce his rule and a 
number of Aborigines found their "back ... in ribbons" after a beating^^^ 
There was literal meaning in one Aborigine's observation that Gribble "had 
them under the whip"i20. 
Other punishments included imprisonment, expulsion from 
positions of responsibility and torture by standing barefoot on the tin roof of 
the bakery all day^^i Those who broke mission rules were publicly 
humiliated. Lists of offenders were published in Aboriginal News^^^. Even 
the misdemeanours of children were publicised : "Porridge spoilt twice, 
once by Annie and once by Rosie Nothadge...once Jessie used bad 
language"i23. Those caught stealing from the plantations had half their head 
shaved; girls absconding from the dormitory had "their head cut baldy" or 
were forced to wear hessian bags instead of dressesi24 From 1905, Kobahra 
ll^For example "Yarrabah Government and Court Minutes", 4 March 1903, NQDioA; MN, November 
1903, p.98; E.R.Gribble, Journal, 9 March 1904, GP, 3/10/8, ML. 
"^Roth concerning Kitty, 21 September 1901/15035, HOM/B, QSA . 
117cp, Report for 1905, QPP, Vol. 2, p.937. 
•'1 ^ Interview, Mae Smith, Cairns, 28 December 1984. 
ll^E.R.Gribble, Forty Years, p.70; Interview, Shirley Foley, Harvey Bay, 14 December 1984. 
l^^Interview , Mae Smith, Cairns, 28 December 1984. 
121 E.R.Gribble, Journal, 12 October 1901, GP, 3/10/5; 4 February 1902, GP, 3/10/7, 5 June 1904, GP, 
3/10/8, 23 August 1905, GP, 3/10/9, 30 March 1909, GP, 4/10/12, ML. 
l^AN, 15 April 1908, 30 September 1908. 
1 ^ Report by Dla Gribble in AN, 15 August 1907. 
l^^interview, Naomi Robinson, Koombal Park, 28 December 1984. 
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(formerly Fitzroy Island) was used as a penal colonyi25. The first inhabitants 
were the Fraser Islanders whom Gribble found incorrigible, disruptive and 
difficult to managei26. By 1907, however, Kobahra was used to confine any 
supposedly "irreclaimable" Aboriginei27 but criminahty was not a 
prerequisite for detention. Bishop Frodsham, of North Queensland, 
reported that the island's residents included "confirmed drunkards or 
opium eaters and pregnant girls" as well as "criminals, incorrigibles, 
prostitutes, diseased, idle or mutinous" Aboriginesi^s. The Minutes of the 
Yarrabah Court and Government, show that persistently recalcitrant 
Aborigines were formally ostracised - despite Gribble's public claims that no 
Aborigine was ever expelled from his missionsi^^. 
Fragmenting the community into manageable administrative units, 
such as work-teams, boat-crews, CLB, Ambulance Brigade, Boy Scouts, Girls 
Sewing Guild etc., facilitated control by enabhng close supervision of each 
Aborigine's participation in mission activities. The monitors in charge of 
each unit completed Gribble's detailed, weekly questiormaire on the 
performance of each person in their chargei30. Monitors occupied positions 
of standing and responsibility within the mission. Their appointment by 
Gribble was a reward for good behaviour and cooperation. In practise, 
however, monitors acted as spies and informants whose decisions 
undoubtedly were clouded at times by conflicting loyalties towards kin, tribe 
and mission. 
125cPA, Report for 1905, QPP, Vol. 2,1906, p.937. 
126cPA, Report for 1905, OPP. Vol. 2,1906, p.937. Also Report for 1904, OPP. p.766; mi September 1905, 
p.89. E.R.Gribble, Journal, 14 March 1909, 
127AN, 15 February 1908. 
12%.Evans and J.Walker, "These Strangers were are they going". p.90. 
l29E.R.Gribble, Journal, 30 March 1909, GP, 3/10/12, ML; Yarrabah Government and Court Minutes, 
passim, NQDioA. Compare with E.R.Gribble to Moriey, 2 December 1932, GP, 8/12/3, ML. 
130"Yarrabah Government and Court Minutes", 30 July, 7 September, 9 October 1903, NQDioA; 
Interview, Mae Smith, Cairns, 28 December 1984. 
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Menmuny and the Governor of the Yarrabah Court were authorised 
by Gribble to punish wrong-doers and the punishments they administered 
were sometimes violent. As Governor, for example, George Singleton was 
reputedly "very cruel". It is alleged that he tied up and flogged offendersi3i. 
Incorporating Aborigines into the system of control and punishment 
presented the illusion that Gribble had a minimal role in the system of 
discipline at Yarrabah. Such a policy diminished Aborigines' opposition to 
Gribble himself by splintering the community's sympathies and shifting 
animosity to those Gribble appointed to implement his methods. It was an 
effective strategy that helps explain why resistance to his authoritarianism 
was not greater. 
As a group, the Fraser Islanders provided the most concerted, 
persistent opposition to Gribble's methods. They gave Gribble "a great deal 
of trouble"i32 and he blamed them for the escalation in escapes and crimes 
during 1905. Offences by Fraser Islanders diminished after several ring-
leaders were confined on Kobahra Island but resistance still continued. By 
1911, two years after Gribble's departure from Yarrabah, the Church 
abandoned its efforts to control the Fraser Islanders and seventy were 
allowed to leave the mission to return southi33. 
Several factors enhanced the Fraser Islanders' capacity to oppose 
Gribble. First, they outnumbered any other tribal / regional grouping at 
Yarrabah. Second, although their diverse origins caused conflict at Fraser 
Island, at Yarrabah, the shared experience of Bogimbah became a unifying 
bond that transcended tribal friction and cemented solidarity. Third, the 
Fraser Islanders "didn't want to be there in the north"i34. They found the 
13Mnterview, Elva Sands, Cairns, 28 December 1984. 
132cP, Report for 1905, QEL Vol. 2,1906, p.937. 
133D.Craig, The Social Impact, p.65. 
134interview, Mae Smith, Cairns, 28 December 1984. 
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mission strange and foreign; the food and dress unfamiliar. The girls 
objected to Gribble's insistence on short, cropped hair and were scared of the 
'uncivilised' camp Aborigines : 
When we went there the place wasn't safe...for us to 
walk around the bush on our own...we used to be 
frightened cause we...see one wild man in the bush...we 
used to run away [to] where we'd be protectedi35. 
The Fraser Islanders' sense of isolation strengthened their social cohesion 
and unity. These factors plus their numerical supremacy provided moral 
support in acts of defiance against Gribble and his rule. 
The inverse situation applied to other Aboriginal groups. The 
dormitory system and forced collections fragmented tribes and undermined 
family cohesion. The strategies Gribble used to erode cultural ties and make 
Aborigines accomplices in the mission's repressive rule consolidated this 
fragmentation. Lacking numerical or moral support, other Aborigines were 
less able to provide direct, active resistance to Gribble's rule. 
Gribble used every means available to ensure complete control over 
the mission's population. When his methods proved inadequate, he 
sohcited the support of more influential officials. He induced the Cairns 
police and the Bishop of North Queensland, for instance, to threaten 
absconders with imprisonmenti36. He used Dr. Roth to defend the mission's 
meagre diet and appealed to him to authorise more forcible measures for 
controlling Aborigines and punishing offendersi37. 
Gribble's control was enhanced by marrying all aspects of the 
mission's secular and spiritual domains. Services began and ended each day; 
attendance was compulsory; late arrivals were punished and the rations of 
13^Interview, Mae Smith, Cairns, 28 December 1984 and J.Thomson, Reaching Back, pp. 28, 35. 
136E.R.Gribble, Journal, 18 July 1905, GP, 4/10/9, ML. 
137cPA, Report for 1905, OPP. Vol. 2,1906, p.937. 
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absentees halted until their non-attendance was explained satisfactorilyi38. 
In church. Aborigines were lectured against running away and the mission 
rules were readi39. Only the baptised could vote for the Court and 
Government; only male communicants (ie. those confirmed) could be 
elected and members had to be "true xtians (sic) who really beheve that the 
mission is the only place where they can be truly happy"i40. Participation in 
the Government and Court hinged on the use of peer pressure to ensure 
compliance with the mission's secular and rehgious rules : "A Government 
will go out of office on the misbehaviour of any of its members, lack of 
interest, non-attendance at meeting, disrespect to the Murra-gnarra [King], 
failure in regular attendance at Church Services"i4i. 
Initiation into the Church of England was prescribed in detail in the 
Yarrabah Rule Book. The "Rules of the Senior Girls Home", for instance, 
required each woman : 
1. To pray night and morning. 
2. To read a smaU portion of God's word every day. 
3. To attend Church daily. 
4. To be confirmed when old enough. 
5. If confirmed to be a regular communicant. 
6. To be sure to make preparation before Holy Communioni'^^ 
Religious and cultural indoctrination began early. Children had to : 
Stand in a line every morning after service and...say a 
little prayer...All got to stand still and Father [Gribble] 
said "Now all say this prayer. 'We must not steal, we 
must not tell lies, we must not say bad words this day' ". 
That the words we got to say every morningi43. 
138Yarrabah Government and Court Minutes, 27 June 1902, NQDioA. 
139For example, E.R.Gribble, Journal, 3 July 1905, GP, 4/10/9; 9 November 1896, GP, 3/10/4, ML. 
l'*^"Yarrabah Government and Court Minutes", 14 January 1901, 7 November 1902, NQDioA. 
I'^l"Yarrabah Government and Court Minutes", 14 January 1901, NQDioA. 
1"^^Yarrabah : Rules and Regvilations, NQDioA. 
l'*3interview, Mae Smith, Cairns, 28 December 1984. 
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Gribble physically differentiated between heathens and Christians 
through the use of clothing and by confining the unconverted to the camp 
outside the mission compoundi'**. The latter shared in mission festivities, 
such as Christmas and Easter but were forced to identify their spiritual 
exclusion physicahy by walking behind the priest during processions, sitting 
behind the congregation during services and being the last served at 
celebratory feasts They were excluded from the Government, Court and ah 
rewards and positions of responsibility within the mission. 
In effect, Gribble created a hierarchical structure within the mission's 
temporal realm - entry into which was contingent on acceptance of and 
progression through the hierarchically ordered rites of the Church of 
England. Aborigines who wanted to be involved in the mission's temporal 
life or take advantage of its secular benefits had to offer at least a pretence of 
allegiance to Gribble's god and religion. 
Yet the character of Yarrabah's spiritual life changed during Gribble's 
administration. The mission's first confirmees waited twelve months for 
their first communion because Gribble could not provide sacramental care 
until he was priested in January 1899145. Prior to this date, Gribble relied on 
less ritualistic services such as informal prayer meetings, homilies and Bible 
readings. His style of ministry followed that of the Low Church of England 
and was a logical continuation of the evangelical, non-conformist tradition 
in which he had been reared. He read Henry Martyn's diary and prayed to be 
like him; taught Sankey's hymns and welcomed visits by Methodist 
ministers and temperance preachers. Even the punishments administered 
to Aborigines reflected Gribble's evangelical roots with some wrong-doers 
I'^MN, August 1899, p.80. 
I'^^MN, March 1901, p.l9. 
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being forced to make a pubhc expression of sorrow during Church 
servicesi46. 
Liturgical worship became more formal after Gribble's ordination. 
Matins and Evensong replaced the daily prayer meetings. Gribble instituted 
the High Church custom of having the congregation turn to the east when 
singing the Gloriai47 ^^vd, by 1900, a surphced choir preceded the priest's 
entry into the church. Processions around the mission compound, led by the 
mission ensign (the red and white cross of St. George) were routine for Holy 
Days and celebrations. After the formation of the Band and the Cadet Corps, 
these groups led the processions to the Church. 
The ritual of Yarrabah's rehgious services was typically High Church 
and in sympathy with the leanings of the ABM and the North Queensland 
diocese. But there is no evidence that Gribble's personal theological 
perspective altered. He was an untrained priest with little time for 
theological study. With experience as his only guide, Gribble's theological 
views were ih-defined and readily modified according to his circumstances. 
Certainly, he preserved the lengthy, 'hell-fire and brimstone' addresses that 
characterised the evangehcals and his father : 
Oh! Father Gribble good preacher. He had a big pulpit in 
church. He used to stand there and preach to the people. 
He'd lay the law down to for the people to understand... 
and talk plain so they can know what he's preaching 
about. [He was] the biggest shouter. Yeah! He hit the 
pulpit [thump]...hke that when he's preaching to drive 
that word in. Yeah that's right! [thump] when he's 
preaching [thump]... [He was a] loud speaker...he talk very 
loud sometimes [and]...he talk long. We ah go to sleep. 
[When] Father preach...not one girl sitting up. We all 
laying down asleepi** .^ 
I'^ ^For example, E.R.Gribble, Journal, 4 February 1902, GP, 3/10/7, ML. 
l^^Archdeacon White, "Report on Yarrabah", Ex.C.Mins, 13 September 1901, M2/1, ML. 
148interview, Mae Smith, Cairns, 28 December 1984. 
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It is possible that the formahty of Yarrabah's religious life was 
Gribble's intuitive response to the post-1898 population increases. Most of 
those forcibly removed to the mission were unbaptised. The presence of a 
large, non-Christian group undermined Christian solidarity and was 
potentially disruptive because it provided an environment conducive to the 
preservation of indigenous tradition and culture. The pageantry of the High 
Church offered conspicuous, visual evidence of the faith of the converted. It 
was designed to impress and presumably heighten any sense of exclusion or 
isolation felt by those outside the Church. 
Paul Smith suggests that Gribble's elaboration of Church ritual 
parallelled the formality of Aboriginal spiritual life and therefore made 
Christianity more attractive to the unconvertedi^^. Whilst this may have 
been a result of Gribble's High Church ritual, it was not his aim. Gribble's 
knowledge of Aboriginal spiritual life was too incomplete to allow 
imitation. Moreover, his prejudices against Aboriginal customs would have 
made such imitation anathema. 
Nevertheless, according to St Paul, one measure of authenticity of 
faith is the emergence of a self-initiated, missionary church. From amongst 
the 230 Aborigines confirmed during Gribble's time at Yarrabah, there 
emerged a nucleus of sincere, dedicated Aboriginal converts who signalled 
the beginning of a virile Christian Church. In 1895, Gribble began a class for 
selected converts with the intention of making them "teachers to their 
countrymen"i50_ Two years later, Alick Bybee, Billy Church's son and 
Menmuny's brother-in-law, was the first Kongkandji to address a servicei^i. 
Thereafter black readers and preachers were a regular feature at servicesi^^ 
149p. Smith, Like a Watered Garden, p.l47. 
I^OMN, March 1895, p.23. 
l^^MN. March 1897, p.20; E.R.Gribble, Journal, 31 January 1897, GP, 3/10/4, ML. 
152MN. July 1899, p.71; October 1899, p.95. 
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Also in 1897, Gribble learnt that a group of mission residents met for weekly 
prayer meetings. Local Aboriginal converts also initiated a programme of 
Aboriginal evangelism amongst surrounding tribesi53. By 1907, Horace 
Reid, a mission resident, won the Bishop's Prize for first place in the Sunday 
School Examsi54. The following year, James Noble, his wife Angelina and 
Horace Reid volunteered to go as missionaries to the Church Missionary 
Society mission at Roper River, in the Northern Territory. By 1909, Rev. 
Morrison, one of Gribble's white assistants, had established a College to train 
promising Aboriginal men as missionaries. Under Gribble's tutelage 
Aborigines from Yarrabah became the Anglican Church's first Aboriginal 
representatives to Synod and licensed lay-readers. Church leadership offered 
male Aborigines an alternative to the traditional forms of ritual pre-
eminence lost during the process of colonisation and cultural change. 
Gribble's encouragement of Aboriginal participation in the Anglican 
Church should not be misinterpreted as enlightened egalitarianism. It was 
an extension of his ethnocentric belief in segregating and Europeanising 
Aborigines on missions. Gribble strove to create an Aboriginal mission 
complete with the social institutions and religion of white Anglo-saxon 
society. It would parallel white society but be separate from it and under 
missionary control. Gribble did not see Aborigines as equal participants in a 
desegregated or indigenous Church. Rather he envisaged that they would be 
evangelists ministering to their own people within a segregated, mission 
church. It was a policy of rehgious apartheid entirely consistent with 
Gribble's belief in social segregation. 
153E.R.Gribble, Journal, 28 May 1897, GP, 3/10/5, ML; M I ^ 7 January 1900, p.l24; 18 March 1901, p.l9; 
15 February 1902, p . l l ; 22 January 1903, p.4; Mi 8 September 1908. 
154E.R.Gribble, Journal 21 August 1907, GP, 4/10/11, ML. 
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Gribble knew that the development of an Aboriginal clergy was as 
invaluable in gaining converts as the use of Aborigines to establish the 
mission and control its residents. But the Church lacked Gribble's 
understanding of the complex dynamics of Aboriginal/missionary. His 
attempts to have James Noble priested were sternly rebuffed. Bishop 
Frodsham, of North Queensland, categorically and publicly refused to ever 
ordain an Aboriginei^s. 
Despite a number of genuine converts, the sincerity of many of 
Gribble's conversions are dubious. Evidently some Aborgines lacked 
enthusiasm for their new religion for at least one had to be "chained up 
during the church service"i56. Gribble's policy of excluding the unconverted 
from the mission's material and political benefits encouraged 'rice 
Christians'. Similarly, the forcible collection of Aboriginal children and the 
Church's provision for infant baptism, inflated the number of christenings. 
Up to a dozen children would be baptised after an influx of new arrivals. 
Confined to dormitories and isolated from their traditional culture, children 
were confirmed automatically - inflating the mission's statistically 
impressive number of confirmations without requiring sincere spiritual 
commitment . 
Religious instruction was given in a language foreign to most 
Aborigines. Those grappling to learn English had a limited comprehension 
of the Christian message. Confusion often resulted. The words "We will 
walk and worship forever", from the hymn 'Shall we gather at the River?', 
were misinterpreted as "We will work and wash-up for ever". Similarly, the 
petition "And lead us not into temptation" was taken as "Lead us not into 
the plantation" because several Aboriginal children had "been punished 
155MP. 14 September 1905, p.2; ABMR, January 1910, p.6. 
156Matron's Log of the Senior Girls' Home, 4 June 1908, GP, 9/13/4, ML. 
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from time to time for pilfering from the plantation"i57. While Gribble 
found these anecdotes amusing, they signalled that Aborigines' view of 
Christianity tended to reflect the temporal realities of daily life at Yarrabah 
rather than the mission's higher religious purpose. 
Many older Aborigines refused to accept Gribble's god. According to 
the figures Gribble gave to the Chief Protector of Aborigines, there were no 
casual Aboriginal visitors to the mission from 1906 but any implication that 
the Kongkandji and Indindji had accommodated mission life was invalid. 
Many remained on the mission's periphery - living in the camp outside the 
mission compound "in the reserve"i^s. 
Other Aborigines maintained a dual existence by paying token 
adherence to Christianity while preserving aspects of their culture 
disapproved of by the Churchi^^ According to Aboriginal sources, many 
traditional religious forms continued and participants included Christians 
and communicants. But tribal life "went underground" to avoid upsetting 
Gribble and the other missionariesi^o. The Aborigines' success in preserving 
their culture aggravated Gribble. He complained, in 1908, that there was still 
trouble with "silly old blackfella things"i6i. 
Dormitory life disrupted the transmission of Aboriginal culture but 
the educative process continued. Gribble never observed initiation rites. 
Ceremonies however,continued to be conducted away from his realm of 
influencei62 w h e n the Kongkandji men working the beche-de-mer boats 
returned, "dozens [had]...all the markings of initiation upon them though 
157E.R.Gribble, Forty Years, pp.99-100. 
158cP, Report for 1906, OPP. Vol. 2, 1907, p. 1275. 
1 5 9 M N . 23 September 1901, p.94; E.R.Gribble, "The Initiation Rites", p.85. 
l^*^Interview, Gladys Thompson, Townsville, 16 December 1984; Also Interview, John Barlow and 
Richard Hyde by N.A.Loos, 26 November 1972, BOHC. 
I ^ I A N . 15Iunel908. 
l^^interview, John Barlow and Richard Hyde by N.A.Loos, 26 November 1972, BOHC. 
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they went away without any"i^3. Despite Gribble's insistence on the use of 
English, people continued to speak language to kin beyond the earshot of 
the missionariesi64. The desire to preserve their Aboriginahty resulted in 
continuing opposition to the dormitory system. As late as 1909, Gribble had 
"a scene" with Menmuny and Fred Yumbingi, two of his closest black allies, 
over children who had not been placed in the missionaries' carei^^ 
Gribble's medicine was important in his repertoire of strategies to win 
Aborigines to the mission but belief in traditional treatments survived. 
Amongst the Kongkandji, partial knowledge of certain traditional plant 
medicinesi^^ as well as the healing power and ceremonies associated with 
the Yilamagay, the medicine water near King Beach, continuedi^^. The 
language names for many trees and plants survived; tribal names and 
Dreamtime stories were handed down through old people like Jinny 
Katchewan and Mervmuny who, despite their alliance with Gribble, tried to 
maintain the Kongkandji's traditions by passing their cultural knowledge 
onto younger generations!^^. The information preserved was fragmentary 
but its survival is evidence of the Kongkandji's struggle to keep their 
traditional sense of Aboriginahty despite the onslaughts of Gribble and 
colonisation. 
Gribble claimed that he allowed "harmless" Aboriginal customs to 
continue. In fact, the only aspects of the Aborigines' culture that Gribble 
encouraged were traditional cooking techniques, the making of traditional 
weapons and the catching of fish by stunningi^^. The latter were locally 
1^3E.R.Gribble, 'The Initiation Rites", p.85. 
l"^Interview, Mae Smith, Cairns, 28 December 1984. 
165E.R.Gribble, Journal, 30 March 1909, GP, 3/10/12, ML. 
l°"Interview, Lorna Schrieber, Rose Colless in J. Thomson, Reaching Back, p.54, 60. 
1°'Interview, Rose Colless in J. Thomson, Reaching Back. p.60. 
l°°Interview, Lorna Schrieber in J. Thomson, Reaching Back. p.l28. 
l°"lnterview, Vida Harris in J. Thonison, Readiing Back, p.74. 
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consumed or sold to gain badly needed revenue for the mission. That this 
helped retain many artisan skills was an invaluable coincidence unintended 
by Gribble. 
Many traditional mortuary rites were also preserved. When one of 
Menmuny's daughter's died in 1895, he refused a Church funeral and 
insisted on the traditional mortuary rites. After the death of a second 
daughter, Menmuny acquiesced to a Christian service. But this did not 
mean acceptance of Gribble's teachings. The funeral was delayed until 
relatives arrived and the traditional mourning and gnashing of heads took 
place after the lid was placed on the coffin. Although Menmuny became one 
of Gribble's most trusted converts, in 1909 he abandoned his Christianity of 
ten years to perform customary burial rites and "sing...'heathen' songs of 
lamentation" on the death of his sisteri^O. 
Although Christian funerals eventually replaced Aboriginal burial 
rites, aspects of traditional practises remained. For example, belief in the 
power of the unrequited spirits of the dead was so strong that the graveyard 
adjacent to the Church had to be moved. When a group of men returned to 
the mission, they were greeted by women armed with green boughs and the 
men remained silent until the following day in mourning for two children 
l^OE.R.Gribble, Journal, 10 August 1909, GP, 4/10/12, ML. 
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who had died in their absence. At funerals the : 
Kongkandji tribe take it very bad...They make a terrible 
lot of noise like crying and dancing...They dance around 
the people what carrying that stretcher...then they stay 
quiet a httie bit till the funeral...then they start dancing 
round the grave again. [Other mobs also] make terrible 
fuss. The one from Mitchell River, he have a spear and 
he shout...sing out in a language...talk about the fellow 
they...buried. I had my two httie ones at the grave one 
time and the man start getting silly, going, rattling 
...round the grave. We had to take the two [children] 
away...They was screaming with fright because the other 
men was rattling around the grave. Frightening. Some 
of them...still make a lot of noise over therei^i. 
Ceremonial celebrations and battles continued close to Yarrabah until 
the turn of the centuryi^^ and mission residents participatedi73 Oral sources 
testify to the existence of inter-tribal tension after the mission was 
established, and ritual reprisals continued between the mission Aborigines 
and those outside well into the twentieth centuryi''4. Converts absconded to 
Cairns to attend corroborees. Gribble did not approve and was distressed 
when two communicants disappeared from the mission to participate in a 
corroboreei'^^. To counter the attraction of corroborees, Gribble introduced 
tribal dances at church festivals and celebrations. He allotted a corroboree 
ground, fenced like sporting fieldi''^, and as an additional precaution, had 
the girls taught South Sea Island dancing, by Mary Pitt, a mission resident. 
Gribble considered island dancing culturally superior to Aboriginal dancing. 
Island dancing was used in mission corroborees to disrupt the continuity of 
indigenous dance forms and undermine their religious significance. As a 
1'interview, Mae Smith, Cairns, 28 December 1984. 
l^^MN, March 1895, p.23; January 1898, p.2. 
l''3E.R.Gribble, Journal 13 July 1897, GP, 3/10/4, ML. 
I'^Interview, Mae Smith, Cairns, 28 December 1984 and J.Thomson, Reaching Back p.35. 
l^^MN lune 1899. p.43. 
176Gribble, Journal, 19 December 1904, GP, 3/10/8, ML. 
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result, tribal dances merged and the dormitory children grew up knowing 
only part of their own dancesi77. Gribble's efforts were an attempt to assume 
control over an aspect of Aboriginal ritual, destroy its cultural role and 
recast it in a form acceptable within the frameworks of Western Christianity 
and civilisation. His action demonstrates a limited understanding of the 
significance of Aboriginal corroborees but he clearly considered the 
traditional life of the Yarrabah Aborigines virile and threatening to the 
imposition of Christianity. Unbeknownst to Gribble, Aborigines preserved 
the religious significance of the dances even after they were married with 
imported dances : "They got Aboriginal meaning. They not really island 
dance, not really Torres Strait, there's mixed language in it, you know. Some 
Torres Strait, some Aboriginal"i''8. 
By adopting Christianity yet endeavouring to preserve their own 
culture. Aborigines tried to accommodate their world view to the changes 
brought by Gribble and the white invasion. But the colonisation process was 
a powerful force. The death of influential elders like Menmuny's mother 
decimated the numbers of camp elders who were the repositories of tribal 
knowledgei' '^ Those forcibly removed to Yarrabah were isolated from their 
cultural roots while the dormitories inhibited the transmission of customs 
and Dreamtime lore. As Gribble's power consolidated. Aborigines' capacity 
to resist acculturation diminished. Alive to the practical realities of 
developing a mission, Gribble utilised all the resources at his disposal, 
including the Aborigines themselves, to gradually usurp their cultural and 
spiritual life, their land, medicine, children, judiciary, education, economy, 
government, marriages and kinship system. Gribble's colonisation of the 
1'^^Interview, Mae Smith, Cairns, 28 December 1984. 
178interview, Theresa Livingstone, Koombal Park, 28 December 1984. 
179E.R.Gribble,£i2l2kl31 P-90. 
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residents of Yarrabah was authoritarian and paternalistic. Yet he sincerely 
believed that the imposition of Christianity and 'civilisation' was the 
Aborigines' only means of survival in this world and the next. In essence, 
this meant that the demise of traditional Aboriginal culture was an 
inevitable part of gaining salvation. Although certain Aboriginal traditions 
survived, Gribble's cultural attacks were dramatically and devastatingly 
successful. For Gribble, this was one of his greatest achievements. He 
proudly proclaimed "with all humility and with a reverent recognition of 
the power of Almighty God...there is no such thing as superstition amongst 
our Yarrabah folk to-day"i80. 
180E.R.Gribble, Fortv Years, p.89. 
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Chapter 5 
SEX AT YARRABAH : GRIBBLE'S MORAL CRISIS. 
Gribble's code of sexual morahty was shaped by middle class, 
Victorian assumptions of white male and female sexuahtyi. He adopted the 
ideology of mascuhnity fostered by frontier/bush life and public schools 
such as King's. Both paid homage to physical strength and cultivated it 
through sport, games and battles with nature. Male bonding and the male 
right to rule were nurtured by militarism (eg school cadets) and territorial 
conquest of the frontier - reinforcing nineteenth century imperialism as 
well as class and race consciousness. As a result, "concepts of male sexuality 
became inextricably linked to concepts of male self-expression and power"^. 
Definitions of female sexuality, however, involved a host of 
contradictions because women perpetuated race. Despite their obvious 
sexual knowledge and experience3, wives and mothers were revered for 
their sexual purity^. Ignorance of sexual indulgence and chastity outside 
marriage was encouraged and admired^. 
Evolving in tandem was an ideology of marriage, family and 'Home' 
which was rooted in Christianity and bourgeois socio-economic aspirations. 
A new creed of domesticity "not only proposed the family as a Christian 
haven in a disrupted world, but put forward a code of rules and regulations 
Ipoucault's analysis and concept of "discourses" influenced the theoretical framework of this chapter. 
See M.Foucault, The History of Sexuality, London, Allen Lane, 1979. 
^J.Weeks, Sex. Politics and Society : the regulation of sexuality since 1800. London, Longman, 1981, 
pp.39-40. 
3.JWeeks, Sex. Politics and Society, p.40; F. Barry-Smith, "Sexuality in Britain 1800-1900 : Some 
Suggested Revisions" in M.Vicinus, ed., A Widening Sphere : Changing Roles of Victorian Women. 
London, Indiana University Press, 1977, p.186. 
'*J.Weeks, Sex. Politics and Society. p.l9. 
^S.Marcus, The Other Victorians : A Study of Sexuality and Pomographv in Mid-Nineteenth Century 
England, London, Weidenfeld and Nicholson, 1967, p.l5. 
172 
for governing individual lives''^. Sexual intercourse, for instance, became "a 
duty, and a grace that permitted...fulfilment of conjugal rights" and acted as 
"a positive, even a spiritual binding force''^. The marital home was invested 
with religious imagery as a "place of Peace; the shelter, not only from all 
injury, but from aU terror, doubt and division...a vestal temple, a temple of 
the hearth watched over by the Household Gods"^. It "testified to...moral 
and financial respectabihty...secured the legitimacy of the children [and] was 
a source of virtues and emotions that could not be found elsewhere"^. 
The moral code evolving from these assumptions of sexuahty and 
family found its most complete definition in the image of the bourgeois 
paterfamilias which portrayed a paternal, authoritarian father as the head of 
an obedient family, supported by a virtuous, loyal wife, and living in a 
sanctified home. Their lives were marked by respectability, duty, propriety, 
religious observance, the Protestant work ethic and a puritanical 
sublimation of sexual impulses through sexual restraint and fidelity. 
The historical inaccuracy of the paterfamilias is well documentedi^. 
Nevertheless, these images shaped the official morality of colonial society. It 
was reinforced by Anglicanism, as the Establishment Church, whose 
ratification carried a tacit message that moral violations were sinful in the 
eyes of both the Church and God. 
Gribble inherited this moral code as part of his cultural baggage and it 
was reinforced by the puritanism inculcated by his father. Gribble endorsed 
the official morality without qualification. Convinced of its righteousness 
J.Weeks, Sex, Politics and Society, p.27. 
n 
'J.Weeks, Sex, Politics and Societv. p.22. 
°John Ruskin quoted in E. Trudgill, Madonnas and Magdalens : The Origins and Development of 
Victorian Sexual Attitudes. London, Heinemann, 1976, p.39. 
^J.Weeks, Sex, Politics and Societv. p.29. 
l^For example S.Marcus, The Other Victorians: E.J. Bristow, Vice and Vigilance : Purity Movements in 
Britain since 1700, Dublin, Gill and Macmillan, 1977. 
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and supported by his position as an Anglican clergyman, Gribble took it 
upon himself to impose the official morality on all within his pastoral 
domain. It defined his famihal relationships, dictated his attitudes to 
Aboriginal sexuality and generated a puritanical, authoritarian style of 
management at Yarrabah. 
White perceptions of black sexuality grew out of white, male 
aggression and the exploitative, subjugating process of colonisation. It found 
expression in the "mutually supportive" phenomena of racism and 
sexismii. The primary victims were Aboriginal women. They were 
stereotyped as sinful, dirty, animalistic, ugly and sexually insatiablei^. 
Queensland's Colonial Secretary, A.H.Palmer, claimed that "Anyone who 
knew anything about the blacks knew that they had no idea of chastity - that 
a fig of tobacco would purchase any woman"i3. Such views were 
commonplace. J.L.Parsons, Northern Territory Government Resident from 
1884-1890, contended that Aborigines had no virtue or moral lawsi^ and the 
North Queensland Herald claimed that Aboriginal women were 
"usually...the tempters not the tempted"i5. 
For many whites, the misconception that Aboriginal women were 
sexually exploited within the tribe was seen as confirmation of the 
stereotype. According to a contributor to the Australasian Anthropological 
11 R.Evans, "Don't You Remember Black Alice, Sam Holt? : Aboriginal Women in Queensland History", 
Hecate, 8, 2,1982, p.7. 
l^R.Evans, "Don't You Remember Black Alice", p.ll. 
13QPD, Xin, 30 September 1884, p.l09 in R.Evans, "Don't You Remember Black Ahce", p.ll . 
I'^South Australian Parliamentary Papers, 1887, Paper 8, p.7. 
l^Cutting from N.O.Herald, 28 May 1910, Yarrabah File, BDioA. 
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Tournal, writing in 1897, Aboriginal women were : 
from their birth to their burial...in every way treated as 
inferiors, and as merely the convenient drudges, the 
slaves of passion, the beasts of burden, and the bearers of 
children, and they have no personal rights nor any voice 
in their own disposal, but are simply chattels and 
property of the father, brothers, husbands or any other of 
the malesl^. 
The imagery was strongly entrenched. Gribble's experience with 
women such as Menmuny's mother proved that Kongkandji women 
exercised considerable economic, social and spiritual importancei^. Yet, 
unable to escape the ethnocentric mores of his own culture, Gribble accepted 
the myth that tribal women were : 
promised in infancy...claimed and taken...the wives are 
the property of their husbands, mere goods and chattels. 
A man may do as he pleases with his wife - he may even 
kill her, and no one, not even her parents, will protesti^. 
Gribble likened Aboriginal women to "slaves". He claimed that any 
bride was "the unwilling wife of some old man [with] one or more wives" 
and was totally subject to the whims of "her lord and master" who punished 
her if there was "talk or scandal [by] coolly spear[ing] her through the leg or 
thigh...to keep her from gadding abouf'i^. 
Aboriginal men were seen as perpetrators of sexual abuse and 
exploitation. Consequently, they were typecast as insatiable sexual lechers. 
The North Queensland Herald maintained that the Aborigines' worst 
l^Anon, "The Ethnology of the Australian Blacks", AAI. 1, 6, May 1897, pp.114-115. 
I 'For similar views of women's roles see A. Hamilton, "Aboriginal Women : The Means of Production" in J. 
Mercer, ed.. The Other Half: Women in Australian Society. Ringwood, Penguin, 1975, pp.170-5; P. 
Grimshaw, "Aboriginal Women : A Study of Contact" in N.Grieve and P. Grimshaw, eds, Australian Women 
: Feminist Perspectives. Melbourne, Oxford University Press, 1981, pp.86-94; A.Hamilton, "A Complex 
Strategical Situation : Gender and Power in Aboriginal Australia" in N.Grieve and P. Grimshaw, eds., 
Australian Women, pp. 69-85; I. WTiite, "Aboriginal Women's Status : A Paradox Resolved" in F.Gale, ed.. 
Women's Role in Aboriginal Society, Canberra, Australian Institute of Aboriginal Studies, 1974, pp.36-45; 
C.Berndt, "Women as Outsiders : A Partial Parallel", Mi 1, 4, December 1973, p.8. 
l^E.R.Gribble, Problem, p.38. 
19E.R.Gribble, Problem, pp. 39, 8, 40. 
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qualities were "his indolence, his sensuality, and his incompetence to 
restrain his animal passion"20. Gribble agreed and argued that missions 
benefited Aboriginal women because "the men learn to treat them better"2i. 
Blinkered by his own Judaeo-Christian perspective, Gribble saw 
polygamy, infant betrothal, early marriages and wife exchange as self-
evident demonstrations of Aboriginal sexual iinmorality22. For many 
whites. Aborigines' alleged licentiousness and lack of sexual virtue was seen 
as proof that they were amoral, and used to rationahse the sexual 
exploitation of Aboriginal women. It was a convoluted exercise in distortion 
premised on racism and an ethnocentric conviction in the superiority of 
white morality and assumptions of sexuality. 
Despite this, inter-racial sexual contact was publicly scorned. Gribble 
admonished whites for producing : 
remnants of tribes...living in a most wretched 
condition...prey to the vicious of our own race, quietly 
sinking into deeper degradation through drink, opium 
and other vices23 [and] the sad case of a mere 
child.. .brought up by.. .whites.. .who.. .became the victim 
of her master [and] died in childbirth...her 
age...not...more than fourteen^"*. 
Condemnation was sternest when offspring resulted. Miscegenation 
not only violated the concept of 'hearth and home', but was physical 
evidence of lust's victory over restraint and the, supposedly, superior sexual 
morahty of white society. More importantly, miscegenation offended the 
sacredness of racial purity. The North Queensland Herald warned its readers 
that "nothing but harm can result to both races from an intercourse which is 
20cutting from N.O.Herald. 28 May 1910, Yarrabah File, BDioA. 
2lE.R.Gribble, rVoblem, p.42. 
22E.R.Gribble to Roth, 14 July 1900, GP, 9/12/7, ML. 
2 3 M N , 17 May 1896, p.36. Also MN, 25 December 1895, p.lO; 17 March 1897, p.l7; 15 October 1897, p.94; 
15 March 1898, p.l9; 15 February 1900, p.ll; 29 June 1901, p.41. 
^^MN. 29 June 1901, p.41. Also N£^ 15 February 1900, p.ll; 29 June 1901, p.41. 
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in popular opinion discreditable and degrading"25. The Townsville Dailv 
Bulletin beheved that miscegenation produced only "horse-thieves and 
harlots"26. It was the conventional wisdom that : 
the co-mingling of the races tends to lower the white, 
without elevating the black, while their offspring would 
possess the physical vitality of neither and would inherit 
the vices of both, but not the virtues of either 27. 
The Anglican Church shared this position but expressed it more 
delicately : 
It is very doubtful whether such unions do...tend to 
produce a more virile race than that of either of the 
parents, while there is undoubtedly a risk that the 
children may faU short of the special virtues of either 
race, while they are hampered by special difficulties of 
their own28. 
Gribble agreed. His arguments that missions protected Aboriginal 
women from the evil influences of civilisation were thinly veiled claims for 
the prevention of inter-racial sexual contact and miscegenation. Both were 
central to his advocacy of strict segregation of all Aborigines29. 
Gribble's belief in the prevailing assumptions of black/white sexuality 
and morality were explicit in his methods. He sought to obliterate what he 
believed were the lascivious, socio-sexual mores of Aboriginal society and 
impose Western concepts of sexual restraint, marriage and home. Polygamy 
and infant betrothal were banned but monogamous marriage was 
encouraged as a means of fostering social stability within a new social 
paradigm. In 1907, for instance, four new arrivals absconded to rejoin their 
25cutting from N.O.Herald. 28 May 1910, Yarrabah File, BDioA. 
26Cutting from Townsville Daily Bulletin, 26 May 1910, Yarrabah File, BDioA. 
27Report by P.G.Grant, Police Magistrate, 20 June 1910, Yarrabah File, BDioA. 
28ABMR, April 1927. p.8. 
29MN, 29 June 1901, p.41; E.R.Gribble, Fortv Years. p.l22. 
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wives. Gribble complained to the Chief Protector that "if their women were 
sent...such people...would far more readily settle down in their new 
quarters"30. Believing that marriage minimised iUicit sex, Gribble fostered 
early marriage and speedy remarriage. In doing so, he brushed aside 
Aborigines' chosen partners and violated tribal marriage laws. At times, the 
haste of remarriages at Yarrabah verged on the indecent. On the day Mary 
Brown died, for example, Gribble removed her possessions from her 
husband's hut so that Dora could move in3i. 
The rigid controls Gribble forced on black women reflected his 
conviction that Aborigines were sexuaUy debased and uncontrollably 
licentious. To ensure marital fidelity, wives could not move around the 
mission by themselves. They had to be in their homes by dark and were 
prohibited from talking with men who visited the mission32. To "prevent 
scandal", women lived in the Girls' Dormitory when their husbands were 
away33. The uniform Gribble designed for the women was a long, 
voluminous, high necked shift that totaUy disguised the female silhouette. 
Its purpose was to impose modesty and sexual restraint by desexualising 
appearance. 
To prevent illicit liaisons, Gribble segregated the sexes in ah aspects of 
mission life. Boys and girls hved in separate dormitories, played separately 
and attended school at different hours34. Adults were kept apart during 
work, hohday outings and at mission feasts35. They sat on opposite sides of 
the Church during services and even received medicine from the 
30CP, Report for 1907, OPP. 1908, Vol. 3, p.942. 
3lE.R.Gribble, Journal, 15 May 1904, GP, 4/10/8, ML. 
32Rules and Regulations of Yarrabah, NQDioA. 
33Archdeacon White in MN, September 1901, p.93. 
3'*Interview, Mae Smith, Cairns, 28 December 1984. 
35Rev. E.A.Thomas of Melbourne in MN, October 1901, p.l05; Archdeacon White in MN, September 
1901, p.95. 
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Dispensary at different times36. 
Young girls were kept "under very strict discipline; very strict 
rules"37. They were supervised constantly and "nobody allowed to...talk to 
boys [Gribble] was very strict"38. The dormitory compound was surrounded 
by wire netting and girls "had to stay in [the] yard". They were not allowed to 
put a "foot out of the gate"39. The dormitory doors were locked between 6pm 
and 6am to stop girls escaping to meet boyfriends^o. 
Gribble's puritanical restrictions forced couples to use surreptitious 
means to gain even hmited contact. Girls would "make eyes" at boys to 
indicate interest^i. For some, the only attraction of Church services was that 
it provided an opportunity to glimpse potential spouses42. Aspiring 
boyfriends would "write a piece of note to us or put names on a piece of 
paper and say 'I want you' or say 'I love you' [and have it] sneaked to you"43. 
The bravest girls risked a caning by climbing the dormitory wall, breaking 
the netting below the ceiling and escaping for a midnight rendezvous44. 
Given their limited access to men, some women found it a "wonder that we 
ever got married...It's a mystery!'"*^. 
Potentially sexual situations, such as courtships, were rigidly 
regulated. Engaged couples met only on Sunday afternoons and then under 
the scrutiny of the dormitory Matron^^. Physical contact was prohibited : 
3°Interview, Mae Smith, Cairns, 28 December 1984; Rules and Regulations of Yarrabah, NQDioA. 
3'Interview, Theresa Livingstone & Naomi Robinson, Koombal Park, 28 December 1984. 
38lnterview, Mae Smith, Cairns, 28 December 1984. 
3Q 
•'^Interview, Theresa Livingstone, Koombal Park, 28 December 1984; Rules and Regulations of 
Yarrabah. NQDioA. 
^^Interview, Elva Sands, Cairns, 28 December 1984; Interview , Theresa Livingstone, Koombal Park, 28 
December 1984; Rules and Regulations of Yarrabah, NQDioA. 
41 Interview, Naomi Robinson, Koombal Park, 28 December 1984. 
^•^Interview , Theresa Livingstone, Koombal Park, 28 December 1984. 
43lnterview, Hilda Murgha and Charity Davidson, 28 December 1984. 
^^Interview, Mae Smith, Cairns, 28 December 1984; Charity Davidson, Chrissie Kingsburra, Naomi 
Robinson, Koombal Park, 28 December 1984. 
45lnterview, Theresa Livingstone & Charity Davidson, Koombal Park, 28 December 1984. 
^^Interview, Chrissie Kingsburra, Koombal Park, 28 December 1984. 
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"You can't even kiss your boyfriend...cause Matron sitting there watching 
you"47. Consequently, most couples barely knew each other when they were 
married^s. 
At the same time, Gribble battled to unbue the ideology of 'home and 
hearth' that was integral to the stereotype of the virtuous, Victorian 
bourgeois wife and mother. Women and girls were taught domestic skills 
and their days were full "minding and nursing the smaU children, sewing, 
washing, baking, scrubbing, or general housework"49. They were taught the 
embroidery and needlework practised by white middle-class women and it 
was mission law that wives not only keep their homes clean and tidy but 
also have flowers on the meal table^o. Daily inspections ensured that 
women adhered to Gribble's image of the dihgent home-maker. 
Similarly, Aboriginal men were required to mirror the paterfamilias. 
A hut had to be built before marriage and part of any income earned outside 
the mission (eg. coffee picking) had to be put towards a verandah or 
domestic utensils to enhance the family home. The Protestant work ethic 
was rigorously enforced to infuse "the idea that work is noble, and that all 
should contribute to the general good"5i. Victorian sexual divisions of 
labour were stressed and the men spent their days "building, steam-milling, 
wire-fencing, ploughing, carting wood, felling scrub, cotton-picking"52. 
Gribble's imposition of white socio-sexual values began with contact. 
Within four years, he produced dramatic changes. In 1896, Gilbert White, 
future Bishop of Carpentaria, praised "the small slab houses erected for the 
married couples, each with its little garden carefully kept and weeded" as 
47lnterview, Hilda Murgha, Koombal Park, 28 December 1984. 
^^Interview, Charity Davidson, Koombal Park, 28 December 1984. 
49cP, Report for 1905, OPP, 190^  Vol.2, p.937. 
^ORules and Regulations of Yarrabah, NQDioA. 
51 Quoted in NW, January 1902, p.4. 
52cP, Report for 1905, OPP. 1906, Vol.2, p.937. 
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"among the most striking improvements... highly creditable"53. Similarly, 
Rev. C. Bice, was impressed that Willie Ambrym had married and "settled 
down very comfortably and contentedly in his snug, clean and pretty little 
home [which was] without and within...a picture of neatness"^'*. 
Gribble beheved that putting "married Christian blacks in a home of 
their own in which they can take pride" encouraged Aborigines to settle 
permanently at the mission^s. Images of an Arcadian paradise brought 
Gribble acclaim as a successful missionary and stimulated donations by 
reassuring white congregations that the Aborigines were being morally 
transformed. The inculcation of bourgeois morality, however, was premised 
on the assumption that Aboriginal socio-sexual values were inferior and 
sinful. One white visitor to Yarrabah made this clear by contrasting the 
mission Aborigines with those in the adjacent camp where "there was every 
evidence that Satan was reigning in their midst; the dirt, the squalor and sin 
being indescribable"^^. 
Gribble devised regulations to enforce the marital accord he believed 
essential to the ideology of home, and punished those who violated his 
socio-sexual values. Mission residents had to report domestic quarrels; 
offenders were separated and confined to the dormitories^^. Marital disputes 
involving violence met with imprisonment^^. Gribble's methods 
constituted a withdrawal of marital companionship and sexual intercourse. 
Ironicahy, it was an intrusion into the Home whose sacredness he strove to 
develop. 
53MN, December 1897, p.l07. 
5'^ MN, 15 September 1897, p.86. 
^ ^ M N , December 1897, p.l07. 
5^Rev. Fricke in NW, August 1899, p.79. 
57AN, 15 April 1908. 
%.R.Gribble, Journal, 14 July 1901, GP, 3/10/5, ML. 
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Sexual transgressions were also punished. If girls became pregnant : 
they not allowed to remain in the girls dormitory. They 
either got to get married or get out...It was almost like a 
disgrace to the dormitory. They had to find someone to 
get married [to] and to live as husband and wife^^. 
So their alleged immorality would not 'contaminate' the community, 
unmarried, pregnant women were ostracised to Rocky Island, in the bay 
adjacent to the mission, until their babies were born. The mainland outcrop 
closest to the island consequently became known as Mothers' Point - the 
place for signalhng the mothers^o. 
Mission weddings were major occasions celebrated by a public hohday 
and feast. Shot-gun marriages were sombre affairs designed to reprimand 
violators of Gribble's moral code : 
Any girl falling into disgrace necessitating marriage 
hurriedly, no bridesmaids, bestman, wedding dress, 
decorations or cake allowed at the wedding. The 
ceremony to be performed privately in the church in the 
presence of the Mission Staff only^i. 
In line with the philosophy of the Anglican Church and his 
evangelical upbringing, Gribble believed that the sexually immoral suffered 
divine retribution. In 1904, he reported that thirty-eight marriages had been 
performed at Yarrabah since the mission's inception. Half the wives "had 
borne illegitimate children or...led immoral lives previous to their advent 
to the mission [and] have, with one exception, not been blessed with a single 
infant since". By contrast, the other half "who had been on the settlement 
for years, and who had led decent lives, have borne forty-nine children 
between them"62 Presumably this message was forcibly pointed out to the 
^^Interview, Hazel Bariow, Yarrabah, 30 December 1984. 
^Ojnterview, Mae Smith, Cairns, 28 December 1984. 
^1 Rules and Regulations of Yarrabah, NQDioA. 
^2CP, Report for 1905. QPP, 1906. Vol.2, p.938. 
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mission's residents. 
Aborigines found Gribble's sexual morality a difficult adjustment. 
The available ethnographic data suggests that Gribble's moral perspective 
was radically different from that of pre-contact Aboriginal society. According 
to Dr Roth, unmarried men and women were allowed considerable 
premarital sexual freedom within the boundaries of kinship, betrothal and 
inter-tribal law. Hence, mission taboos on premarital sex conflicted with the 
relatively uninhibited morality of pre-contact society. Yet there is no 
evidence of the insatiable sexual lechery that whites alleged was so 
pervasive. Amongst the tribes surrounding Yarrabah, licentiousness was 
contained by the threat of being labelled chiabai or tarpar (prostitute or 
slut). Infidelity was punishable by public ridicule, maiming or, in 
exceptional cases, death at the hand of a brother or husband^3 illegitimacy 
was also a culturally foreign concept. Paternity was not defined by biology. 
Rather, pregnancy occurred when the child was brought to the mother by 
the Kope (a species of pigeon) in a dream^^^ Fatherhood resulted from a 
marriage that made the husband the father of the mother's children and 
rejoicing accompanied the birth of any child^^. Such a perspective was 
markedly different from the shame and ostracism imposed on unmarried 
mothers within the mission. Gribble's socio-sexual values therefore 
required a dramatic cultural transformation that was difficult for many 
Aborigines to accommodate. Throughout his years at Yarrabah, Gribble was 
plagued by the question of how to obliterate sexual intercourse between 
unmarried couples^^. 
Aboriginal women sent to the mission from white centres had other 
^3w.E.Roth, "Notes on Government, Morals and Crime", pp.945-959. 
'^^ W.E.Roth, "Superstition, Magic and Medicine", p. 22. 
^^E.R.Gribble, Life and Experiences. GP, 15/10/8, ML 
^^Minutes of Yarrabah Government and Court, NQDioA. 
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difficulties with Gribble's rigid puritanism. Because of the pervasive 
stereotypes of black licentiousness and immorality, many had been raped or 
forced into prostitution. Arrival at the mission required acculturated black 
women to re-structure the self-image on which their relationship with 
whites had hitherto been based. 
By imposing rigid rules and regulations to control Aboriginal 
behaviour, Gribble cultivated emulation rather than conviction in the 
values he espoused. His own adherence to the socio-sexual values of the 
Church and colonial society provided a model for Aborigines. But Gribble's 
success as a role model hinged on his ability to repress his own sexuality and 
sustain a sexual ideal based on mythology rather than reality. Even white 
missionaries were susceptible to temptations of the flesh and had trouble 
complying with such puritanism. At Yarrabah, Gribble was repeatedly thrust 
up against this problem as a series of white mission staff became sexually 
involved with Aborigines. 
In 1893, Gribble recorded that his white assistant, Pearson, had "fallen 
into sin"67. Gribble's language and attitudes were flavoured by the 
evangehcal puritanism of his father - a puritanism which tended to 
associate sin specificaUy with sex^^ Pearson's fall could only mean sexual 
intercourse with a black woman. Gribble insisted on Pearson's resignation -
arguing that "it is a most serious affair"^^. The ABM Executive Council 
never recorded the reason for the resignation but it was accepted without 
question^o and Pearson's connection with the A.B.M. was permanently 
severed - absolute confirmation of a moral transgression. 
The second case hit Gribble with greater force because it was a more 
^^E.R.Gribble, Journal, 21 November 1893, GP, 3/10/3, ML. 
°^J. Binney, The Legacy of Guilt, p.77 makes the same observation about Thomas Kendall. 
^^E.R.Gribble, Journal, 21 November 1893, GP, 3/10/3, ML. 
70Ex.C.Mins, 5 December 1893, M2/1, ML. 
184 
personal assault on his morality. The transgressor was his brother. Bert 
Gribble was christened John Benjamin Herbert, the third son of J.B. and 
Mary Anne Gribble. He was born in Shepparton on 6 September 1874. 
Between May 1896 and July 1897, Bert, unemployed by the 1890s depression, 
was an unsalaried worker at Yarrabah. On 3 January 1898, Jinny Katchewan, 
the 15 year old wife of Pompo and mother of Patterson, gave birth to 
Susanna (Susie). The father was Bert Gribble^i. 
About the time Susie was conceived, Bert became severely 
depressed''2. Gribble attributed this to Bert's inabihty to find paid work 
outside Yarrabah but a more likely cause was his breach of the laws of 
^1 Aboriginal sources are unanimous that one of the Gribbles fathered Susie but are confused about his 
identity. Hazel Barlow (interview, 30 December 1984) believed that Gribble's eldest son. Jack, was the 
father. This is impossible. When Susie was conceived in 1897, Jack was less than twelve months old. 
Hazel came to Yarrabah after World War I and her information is second-hand. By that time, the 
identity of Susie's father may have already been confused. Mae Smith said that Jinny Katchewan told 
her that Stuart, Gribble's youngest brother, fathered Susie (interview, 28 December 1984). This is 
unlikely. At the time of conception, Stuart was ten years old and his ability to father a child is doubtful. 
Nor can it be established that Stuart was at Yarrabah when Susie was conceived. He left the mission in 
1895 to attend school. He was at Yarrabah in 1899 but his whereabouts between 1896 and 1899 are 
unknown. (E.R.Gribble, Journal, 26 July 1907, GP, 4/10/11, ML). It is also possible that Jinny Katchewan 
was confused about the identity of Susie's father. In 1902 (two years before Mae Smith arrived at the 
mission) Jinny suffered a breakdown and was confined in Goodna Psychiatric Asylum for two years. Her 
memory may have been affected by her illness. Jinny's grand-daughters, Gladys Thompson and Doris 
Pryor, are categorical that "the priest's brother" fathered their mother Susie (interviews, Towmsville, 16, 
19 December 1984, 4 January 1985) Gladys did not know which brother - which suggests that her mother, 
Susie, also did not know exactly who her father was. Gladys claimed that Doris knew the identity of their 
grandfather but that her knowledge was not learned from Susie but deduced from the written sources. 
Scrutiny of Gribble's journals revealed that Bert Gribble was the only brother at Yarrabah at the 
probable time of conception. Doris would not confide her grandfather's identity but later during an 
interview for Land Rights, she named Bert Gribble. Katchewan descendants believe that Susie was 
conceived when Bert raf)ed Jinny. Despite mission life. Jinny apparently remained "very tribal" and 
lacked sufficient English to converse fluently (interview, Doris Pryor, Townsville, 4 January 1985). It is 
unlikely that after less than twelve months at Yarrabah Bert could speak Jinny's language since Gribble 
insisted on the use of English at the mission. The fact that Bert and Jinny were culturally alien and 
unable to converse without an intermediary lends weight to the accusation of raf)e. If this was the case. 
Jinny may have known that her attacker was Gribble's brother but been confused about his exact 
identity because 1) she was traumatised by the rape and/or her mental breakdown 2) Bert left the 
mission when she was four months pregnant. For these reasons. Jinny falsely attributed paternity to 
Stuart (as Mae Smith testifies) because he was better known to her and/or at the mission for longer. 
Alternatively, given the racial and class divide between Aborigines and whites on the mission plus the 
fact that Jinny may have been raped, it is feasible that Jinny never knew Bert's name - hence the origin 
of the "priest's brother" label. A final note : some Yarrabah residents (interviews with Yarrabah ladies, 28 
December 1984) identified Ernest Gribble as Susie's father. When quizzed they conceded having been 
told that her father was "a Gribble" and assumed it was Ernest since he was the only male Gribble they 
had ever known. On this basis, rumours that Ernest Gribble fathered Susie can be discounted as an 
identity confusion caused by the transmission of oral information over time. 
72E.R.Gribble, Journal, 21 April, 5 May 1897, GP, 3/10/4, N«.. 
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black/white sexual involvement. Despite eleven months of 
unemployment, Bert quickly found work by July 1897 - just when Jinny's 
four month pregnancy was becoming obvious. Although Gribble knew that 
his brother fathered Susie, Bert never "confirmed or denied" responsibility's 
and by his timely departure from Yarrabah, Bert avoided confronting the 
consequences of his actions. 
Intercourse vdth a young, married Aboriginal woman contravened 
ah the moral and racial values that Bert, like Ernest, had absorbed since 
birth. It was an abuse of the trust and authority granted to Bert as a mission 
worker and Gribble's brother. Pubhc knowledge of the incident would cause 
scandal, discredit the Gribble family and destroy Gribble's position, as Head 
of the Mission and the priest responsible for the moral conduct of his white 
staff. Given his ambition to be acknowledged as a successful missionary, the 
personal ramifications of Bert's action must have caused Gribble grave 
concern. The fact that Gribble continued his friendship with Bert was more 
than brotherly loyalty. It hints that Gribble understood the temptations 
experienced by sexuaUy repressed missionaries when they were confronted 
with the potent aphrodisiac of a less sexually inhibited society. 
If the rigidity of Gribble's moral outlook was ruffled by Bert's action, 
his feelings intensified with the collapse of his own marriage. Since their 
wedding, Ernest and Ameha Gribble were often apart. Trips to Fraser Island 
and Mitchell River kept Gribble away while illness, childbirth and family 
responsibilities caused Amelia to spend much of her time in Cairns''^. By 
1904, however, Amelia's absences had become longer and more frequent. In 
August 1904, she took a house in Cairns for two months while Gribble was 
'3lnterview, Doris Pryor, Townsville, 4 January 1985. 
'^For example MN, February 1896, p.l9; July 1897, p.69; January 1899, p.3; October 1899, p.58; January 
1900, p.l24; November 1900, p.l 16. 
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at the Mitchell River but remained there until mid-1905 when she went to 
Sydney, with the children, to recover after an illnesses. She returned north 
in September 1906 but her health allegedly remained poor and she lived 
mainly in Cairns'^. During the ensuing eight months, the relationship 
between Gribble and his wife deteriorated. For more than three months of 
that time, Gribble did not even visit Caims77. In June 1907, Amelia and her 
children moved to Brisbane. 
The official explanation for the move was that Amelia's health made 
it "necessary for her to reside South"''^. The actual reason was that Amelia 
had little enthusiasm for marriage or missionary life. Her participation in 
activities at Yarrabah was limited'^ ^^xd her relationship with Gribble had 
deteriorated progressively since their marriage in 1895. In 1897, Amelia's 
brother wrote to the ABM Executive Council "complaining of the Rev. 
E.R.Gribble's conduct to his wife". Gribble and Amelia dismissed the 
complaint as groundless^^. Yet one mission resident remembers that the 
two "have a little bit too much row"8i. Other people recall that during a 
dispute, Gribble cracked a plate over Amelia's head and "belaboured her 
with a cooked duck!"82 
Amelia's departure in June 1907 marked the couple's permanent 
estrangement. The exact causes of the split are unknown. Possibly tension 
between the two intensified during 1903 - precipitating Amelia's move to 
Cairns in 1904 and the formal separation later. Gribble's 1903 journal is not 
'^E.R.Gribble, Journal, 8 September 1904, GP, 4/10/8; E.R.Gribble, Journal, 18 October 1905, GP, 
4/10/9, ML; .MN. May 1905, p.33. 
^^E.R.Gribble, Journal, 31 May; 31 October 1906, GP, 4/10/10, ML. 
^^MN. 25 June 1907, p.37. 
^^AN. 15 July 1907. 
''Interview, Jill Murray, Sydney, 6 June 1984; Mae Smith, Cairns, 28 December 1984. 
^^Ex.C.Mins, 10 December 1897, M2/1, ML. 
°1 Interview, Mae Smith, Caints, 28 December 1984. 
^^interview, Reece Michaels citing Bishop Shevill, Koombal Park, 26 December 1984. 
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extant to confirm this and may even have been destroyed because it 
contained details about his marital life. Two attempts at reconciliation, in 
1910-1913 and 1928/29, failed. They remained married, corresponded and 
Amelia received most of Gribble's salary. But the marriage was over83. A 
lonely Gribble bemoaned being "denied...the joy...of a good wife [who] 
will...stick [by me] in the work"^. 
The disintegration of his marriage hit Gribble hard. Even years later, 
he complained that it was "a cross to carry"85. He responded by withdrawing 
into himself - virtually cutting off all communication with the ABM and 
the outside world^. The cohapse of his marriage constituted a personal 
failure to preserve the marital and domestic values he considered the 
hallmark of a 'civihsed' society, and had worked strenuously to force on the 
Aborigines at Yarrabah. It violated his belief in the sanctity of marriage and 
robbed him of the "Christian haven" and "place of Peace [and] shelter...from 
all injury...terror, doubt and division"87 that he attributed to home. It was a 
rebuff of the value system on which much of his life and teaching had been 
based. 
The challenge to Gribble's ethical world view was compounded by his 
sister Ethel's relationship with Fred Wondunna who was a Maryborough 
Aborigine eight years Ethel's junior. Ethel was an unsalaried worker at 
Yarrabah between 25 August 1897 and 8 February 1899. In January 1901, after 
working as a governess at Mt. Gympie, Ethel became the school-teacher at 
Fraser Island on Gribble's recommendation's. During the following year, 
^Interview, Jill Murray, Sydney, 6 May 1984. 
^E.R.Gribble, Journal, 24 October 1924, GP, 4/10/13, ML. 
S^E.R.Gribble, Journal, 5 December 1929, GP, 5/10/15, ML. 
86MN. 30 August 1907, p.63. 
'•^J.Weeks, Sex Politics and Society, p.27; John Ruskin quoted in E. Trudgill, Madonnas and Magda1pn<; 
p.39. 
^"Brisbane Diocesan Committee Minutes, 1 January 1901, BDioA. 
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she met and feU in love with Fred Wondunna. The relationship horrified 
the Gribble family who organised Ethel's immediate return to Yarrabah'^. 
Pressured by Gribble and her family, Ethel became engaged to one of 
Gribble's white co-workers just ten days after her return to Yarrabah^o. 
William Reeves, Ethel's fiancee, joined the Yarrabah staff in 1894. He 
was one of Gribble's few intimate friends and his longevity at Yarrabah is 
testimony to his devotion to missionary work and to Gribble himself^i. 
Reeves was reputedly a quiet, unassuming, compliant man92. His 
personality explains, in part, his easy capitulation to the pressure to marry 
Ethel. However, Ethel, delayed the wedding for sixteen months - strugghng 
to reconcile herself to the impossibility of loving an Aboriginal man, and 
resentful of being "pushed into" marrying Reeves93 Finally, Ethel and 
Reeves married on 12 June 1903. Twelve months later, on 6 June 1904, their 
daughter. Faith, was born. According to all reports, the marriage was 
harmonious^^. 
However, in August 1904, the Rio Logue arrived at Yarrabah bringing 
the Aboriginal residents of the abandoned Fraser Island Mission. Amongst 
the group was Fred Wondunna. After Wilham Reeves died, on 29 January 
1906, Fred and Ethel rekindled their relationship. By August 1907, Ethel was 
pregnant. Her action violated all the assumptions of white female sexuality, 
breached the official morality and snubbed the racist premises of anti-
miscegenation advocates. In a society saturated with racism and sexism, the 
consequences for a white woman involved with a black man were severe. 
89 
"'^Interview, Joan Coop>er, Sydney, 4 Nlarch 1986. 
^^E.R.Gribble, Journal, 28 February 1902, GP, 3/10/7, ML. 
^1 E.R.Gribble, unpubHshed typescript of Fortv Years, p.75, GP, 11/18/10, ML. 
^2E.R.Gribble, Despised Race. p.l26; E.R.Gribble, unpublished typescript of Fortv Years, p.75, GP, 
11/18/10, ML. 
^3lnterview, Joan Cooper, Sydney, 4 March 1986. 
^"^Interview, Olga N4iller, Maryborough, 16 December 1984. 
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She was automatically branded as a debased whore and a discredit to her sex. 
Ostracism from white society was inevitable. The ignominy for an 
unmarried, white female missionary, invested by the Church with the 
responsibihty for the moral reform of a supposedly primitive race, was even 
greater. 
Ethel's pregnancy promised disgrace for herself, the Church of 
England and the Gribble family. Ernest hoped to avoid any scandal by 
keeping the pregnancy secret and manoeuvring Ethel's departure from 
Yarrabah. He asked the ABM to grant her twelve months leave - presuming 
that the baby would be adopted and that Ethel would return to Yarrabah as if 
nothing had happened^^. Gribble fabricated an excuse for Ethel's leave rather 
than disclose the real reason to the ABM. He was trapped when the 
Executive only granted Ethel three months furlough^^ Gribble could not 
explain that in three months his unmarried sister would be on the verge of 
giving birth to a part-Aboriginal child without confessing that he had 
deliberately misled the ABM Executive. 
It was Ethel and Fred who foiled Gribble's attempts at concealment. 
When Ethel left Yarrabah on 21 December 1907, Fred absconded from the 
mission and joined her in Sydney^^. They were married on 30 December 
1907 and Horace, the first of their four children, was born in the Salvation 
Army Home, Brisbane, on 21 April 1908^8. 
The Church of England's response reeked of bigotry and prejudice. 
Ethel and Fred were confirmed Anglicans and anxious to marry within their 
own Church but they could not find an Anglican priest willing to marry an 
^^Ex.C.Mins, 8 November 1907, M2/2, ML. 
^^Ex.C.Mins, 8 November 1907, M2/2, ML. 
^''interview, Mae Smith, Cairns, 28 December 1984. 
^^Birth Registration for Noel Eva Wondunna, Registrar-Generals' Office, Brisbane. 
190 
Aboriginal man and a white woman^^. They were forced to marry outside 
their religion in a Congregational Church. When Ethel told the ABM of her 
marriage, the Executive was so incredulous that it sought a copy of the 
marriage certificate to confirm the newsi*^ .^ For the Church, the marriage 
was a scandalous disaster that it wanted buried. Ethel's employment as a 
missionary was terminated. Four months later, the Northern Churchman 
reported that Ethel had "retired" from Yarrabah because of "poor health 
ever since the death of her husband [Reeves]"ioi. Even so, the Bishop of 
North Queensland was worried that "Mrs Reeves' fall [would be] brought 
up in Parliament and that there might be a lot of nasty scandal about 
Yarrabah"i02_ Even twenty-two years later, in Gribble's book A Despised 
Race, the ABM's editors censored all references to Ethel after Reeves' 
deathi03. The Church's opposition to a marriage between a "white girl" and 
"a coloured man" remained unequivocal. It was considered : 
eccentric and utterly unsuitable...and we can safely say 
that such a marriage would be regarded with entire 
disapproval and regret by the vast majority of 
missionariesi04. 
Dual motives directed Gribble's role in the affair. Self-interest was 
central. Pubhcity of Ethel's pregnancy could lead to disclosure of Bert 
Gribble's abuse of Jinny Katchewan. Revelation of either transgression 
would discredit Gribble and his administration. It would destroy his 
reputation, position and cherished image as a successful missionary. Despite 
the fact that Ethel's relationship with Fred violated Gribble's racial and 
^^Interview, Olga Miller, Maryborough, 16 December 1984. 
l^^Ex.C.Mins, 11 February 1908, M2/2, ML. 
IQINC, April 1908, p.2. 
1^2Bishop of North Q'land to the Archbishop, 12 May 1910, Brisbane Diocesan Committee Minutes 
BDioA. 
103E.R.Gribble, unpublished portion of Despised Race. GP, 10/18/3, ML. 
lO^ABMR. April 1927. p.8. 
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moral views, he struggled to protect his sister and what he perceived as her 
interests. Gribble understood the social ramifications of the affair. He knew 
that only concealment would preserve Ethel's membership in white society. 
Even though Gribble insisted that any single, pregnant Aboriginal woman 
marry immediately, he vehemently opposed any marriage between his 
pregnant sister and Fred Wondunna. Ethel's willingness to abdicate her 
place in white society by marrying an Aboriginal man was so bewildering to 
Gribble that he attributed her behaviour to some form of mental breakdown 
brought on by Reeves' deathio^. 
Nevertheless, Gribble was not surprised when the couple absconded 
and marriedi06. He had known of Ethel's pregnancy for two months before 
she left Yarrabah. Presumably, during that time, the couple clearly stated 
their desire to pubhcly formalise their relationship in the eyes of God and 
the law. The arguments used to convince Gribble to approve a marriage can 
only be surmised. Inevitably, they chahenged the racism inherent in his 
opposition to racial integration and miscegenation. In doing so, they 
attacked the assumptions about sexuahty that were the basis of Gribble's 
moral code. 
By ignoring Gribble's advice and marrying, Ethel showed a 
courageous defiance of all the social mores Gribble simultaneously espoused 
and feared. Her stand challenged and ridiculed his moral values. The attack 
was intensified by the fact that it came from a sister whom Gribble loved and 
for whom, as paterfamilias, he felt responsible. By pressuring Gribble to 
confront his own prejudices, Ethel forced him to question the validity of his 
moral world view. 
Gribble's own marital situation seemed to legitimise Ethel's assault. 
lO^E.R.Gribble, unpublished portion of Despised Race, GP. 10/18/3, ML. 
lO^E.R.Gribble, Journal, 30 December 1907, GP, 4/10/11, ML. 
192 
Since the estrangement from Amelia, Gribble's marriage was a lie -
sustained in name by social convention and a moral code concerned with 
appearances rather than honesty. For Gribble, homage to the demigods of 
Marriage and Home had not guaranteed personal fulfilment or happiness. 
Over a period of five months, Gribble's morality and repugnance to 
miscegenation were under repeated bombardment. The failure of his own 
marriage and Ethel's relationship with Fred challenged the hypocrisy of his 
life : the racism underlying his concern for Aborigines; the conflict between 
his moral code and the realities of personal happiness. It shook his moral 
convictions. But it was Gribble's attraction to the startlingly attractive Janie 
Brown that made him particularly vulnerable and tempted him to sini07. 
Janie Brown was originally knov/n as Jeannie Forbes. She was a part-
Aborigine whose removal to Yarrabah, in 1900 under the Reformatory Act, 
sparked controversy and, prophetically, insinuations about Gribble's 
immoral use of mission womeni^s. From her arrival, Janie worked at the 
Mission House. She cared for the Gribble children, the household and 
accompanied Amelia to Sydney in 1905-1906. Perhaps propinquity, 
loneliness and the opportunities offered by Amelia's frequent absences, 
drew Gribble to Janie but there is no evidence that Janie contributed to the 
collapse of his marriage. Nevertheless, Amelia's departure in June 1907, the 
relationship between Janie and Gribble deepened. They became 
inseparablei09_ 
Gribble's attraction to Janie intensified at exactly the same time as he 
learnt of Ethel and Fred's affair. Confronted by both his desire for an 
Aboriginal woman and Ethel's assaults on his value system, Gribble 
107 
^"'All who knew Janie agree that she was exceptionally beautiful. 
1"°AN, 15 January 1908 concerning Janie's name change. 
l^^Interview, Elva Sands, Cairns, 28 December 1984. 
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suffered an emotional, moral crisis. He was plagued by doubts about the 
vahdity of his moral code and the assumptions about sexuality and race on 
which it was based. Yet Gribble hesitated to overturn the moral precepts on 
which his life had been constructed. He tried to resolve his moral dilemma 
by imposing a barrier that would prevent him betraying his moral code and 
consummating the relationship with Janie. On 4 December 1907, three 
weeks before Ethel and Fred's wedding, Janie was married to Wilhe Clarke. 
Neither wanted to marry. In fact, Willie was involved with another 
woman, Ada Pickles. Yet Gribble orchestrated the marriage hoping it would 
provide a psychological, religious and institutional obstacle to prevent him 
capitulating to temptation. 
It was an arrogant, authoritarian strategy and a telling revelation of 
Gribble's behef that he had a right to manipulate Aborigines' lives. It failed. 
The news that Ethel had acted on her convictions and married Fred merely 
intensified Gribble's doubt in his moral values. Since these were the values 
of the Church of England, Gribble's questioning also challenged the 
steadfastness of his religious convictions and his devotion to missionary 
life. It was during this period of moral weakness that Gribble succumbed to 
his passion for Janie. 
Janie was Matron of the Yarrabah Boy's HomeU^. A month after 
Ethel's wedding, Gribble moved into the Homein. Doing so was unlikely to 
provoke gossip for Gribble had always taken a particular interest in the boys' 
dormitory and, unencumbered by Amelia and the children, was free to 
spend more time there. However, the move enabled Gribble to pursue Janie 
and consummate their relationship. By January 1908, Janie was pregnant 
with Gribble's child. Their daughter, Nola, was born on 15 September 
ll^AN, 15 January 1908. 
111A£4, 15 March 1908. 
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1908112. 
Little is known about Gribble and Janie's affair except that it was 
obvious to observers that he "was in love with her very much"ii3. Gribble's 
efforts to maintain contact after leaving Yarrabah suggest that he genuinely 
cared for Janie. He came from Western Australia in the 1920s to attend 
Nola's confirmation; and deliberately sought out and renewed contact with 
Janie during the 1930s, after he was posted at Palm Island. Janie also appears 
to have cared for Gribble. She confided the affair only to her best friend, 
Myra Pitt. Not even Nola or any of Janie's subsequent children by Willie 
Clarke were told the truth about Nola's parentageH"*. Fear could not have 
influenced Janie's silence since Gribble had no power to inflict reprisals once 
he left Yarrabah. Only affection could have motivated Janie to be quiet about 
a relationship that she knew would destroy Gribble if publicised. 
Despite their feelings, the inequality of the relationship made it 
exploitative. Gribble used his position as Head of the Mission to manoeuvre 
himself into the Boys Home and gain access to Janie. As a priest and the 
Superintendent of Yarrabah, Gribble was the ultimate white power at 
Yarrabah and Janie's position was contingent on complying with his 
authority and wishes. Moreover, Gribble was a father figure and 
significantly older than the, reputedly, very young and very attractive 
Janieii^. One informant claimed that, for Gribble, the affair was "like having 
112The information that Gribble fathered Nola is derived from two sources : 1) Mae Smith(interview, 
Cain\s, 28 December 1984) who was at Yarrabah when Nola was bom and overheard the dispute 
(discussed below) between Ada Pickles and Janie Clarke about the identity of Nola's father 2) Maise 
Reading, the daughter of Myra Pitt, Janie's best friend during her youth at the mission, gave unsolicited 
confirmation of Gribble's paternity (interview by Linda Lawson, Koombal Park, February 1985). Maise 
was told the story by her mother. Elva Sands beheved that Willie Clarke "had to marry [JaiueJ because she 
was pregnant" with Gribble's child but this is negated by the known chronology. Possibly Elva's 
explanation evolved to account for the unexpected phenomenon of Jarue bearing Gribble's child even though 
she was married to Willie. 
113lnterview, Elva Sands, Cairns, 28 December 1984. 
11 interview, Elva Sands & Mae Smith, Cairns, 28 December 1984. 
ll^Interview, Elva Sands, Cairns, 28 December 1984; Home Secretary Foxton in MP. 1 January 1901, p.5 
quoting Hansard, 15 December 1900. 
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sex with his daughter"!i^. The relationship was a violation of Gribble's 
power and the complex dynamics of Aboriginal/missionary relations. 
Gribble's moral crisis grew from Ethel's relationship with Fred, the 
failure of his own marriage and his affair with Janie, but its intensity came 
from his religious convictions. The faltering of his morality challenged his 
faith in God and the Church, and caused his missionary convictions to 
waver. Yet Gribble's inadequate theological training meant that he lacked 
the inteUectual and doctrinal resources to preserve his spiritual 
commitment to Anglicanism. To this extent the Church, with its casual 
attitude to the education of missionaries to the Aborigines at the turn of the 
century, must bear some responsibility for Gribble's fall. His moral collapse 
was compounded by the isolation of missionary life which deprived him of 
the religious and social props that help prevent moral lapsesH^. 
Nevertheless, if sexual vice was the sign of the unregenerate sinner, 
adultery and miscegenation were absolute confirmation. By his affair with 
Janie, Gribble ignored all the moral impositions he forced on the Aborigines 
at Yarrabah. His action breached both his and Janie's marital vows, abused 
the trust and responsibility given to him by the Church, and violated the 
Duty unposed by his father and God. It was proof that Gribble's image as the 
successful missionary was illusory. 
Gribble's moral crisis caused him insurmountable emotional 
turmoil. His psychological instability affected his health. From the time of 
Amelia's departure, Gribble suffered from episodic illnesses that increased 
in frequency and severity as his moral crisis deepened^^. By August 1907, 
Gribble was in "great danger of...permanently breaking down unless he 
ll^Interview, Elva Sands, Cairns, 28 December 1984. 
l l ' J . Binney, The Legacv of Guilt, pp.114-115 discusses this problem in relation to Thomas Kendall. 
ll^MP. 20 August 1907, p.2. 
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[could] leave for a long resf'H^. A month later Gribble learnt of Ethel's affair 
and became "severely iH"i20. Dr. Baxter Tyrie, of Cairns, urged rest but 
Gribble claimed that "he was weH"i2i and appealed for the support of his old 
ally. Archbishop Saumarez Smith, to prevent a forced holidayi22. The affair 
with Janie worsened Gribble's health. By March 1908, when Janie knew she 
was pregnant, Gribble became so gravely ill that he had to be hospitalised in 
Cairns for two monthsi23. Even after hospital treatment, he remained 
physically and emotionally overwrought. His doctors ordered a therapeutic 
sea journeyi24. 
The timing of Gribble's moral crisis intensified its physical 
repercussions, for it occurred in the midst of increasing pressure from other 
sources. In January 1906, Gribble's emotional resources were shattered by the 
devastating cyclone that destroyed thirteen year's work at Yarrabah. His 
physical strength was stretched to the limit during the months of rebuilding. 
At the same time, Gribble found himself increasingly alone and 
unsupported. Roth's resignation, in May 1906, left him without allies in the 
Queensland government; his family seemed to be disintegrating and his 
role as paterfamilias was collapsing. With William Reeves' death, in 
January 1906, Gribble lost his brother-in-law, a valued co-worker and closest 
friend. In June 1907, Amelia and the children went to Brisbane. Ethel left the 
mission in December 1907. Between May and September 1909, the absence of 
his mother on furlough meant the loss of additional family supporti25. 
Gribble endeavoured to resolve his personal moral crisis by 
ll^MP. 20 August 1907, p.2. 
120Bishop of North Q'land, 24 September 1907 in Ex.C.Mins, 11 October 1907, M2/2, ML. 
12lReport of Bishop of North Q'land, Ex.C.Mins, 4 June 1909; Ex.C.Mins, 8 November 1907, M2/2, ML. 
122Report of Bishop of North Q'land, Ex.C.Mins, 4 June 1909, M2/2, ML. 
123AN. 15 March 1908; ££, 2 March 1908, p.l59; 1 May 1908, p.l98. 
124CC. 1 May 1908, p.l98. 
125Ex.C.Mins, 8 May 1908, M2/2, ML. 
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renouncing his sin and making amends. After his release from hospital in 
May 1908, the affair with Janie was terminated. Jarue re-estabhshed her 
relationship and claim over her husband, Wilhe, and kept the affair a 
virtual secret until her deathi26. Also in May 1908, Gribble unexpectedly 
went to Brisbane. Possibly he hoped for a reconcihation with Amelia or at 
least to nominally reaffirm his marital vowsi27. Finally, Gribble's guilt at 
fathering a part-Aboriginal child was acted out through his self-appointed 
role as one of the Church's most outspoken opponents of miscegenation. 
Until his death in 1957, Gribble rigidly maintained that inter-racial unions 
were "based on immorality" and that their offspring failed "to improve" the 
Aboriginal race because the "blood-caU" of Aboriginahty was too strongi28. 
During the tumultuous years of 1907-1909 when Gribble was 
consumed by his moral crisis, he neglected mission affairs. Yarrabah drifted 
into chaos. This again brought Gribble into conflict with the ABM Executive. 
In mid-1906, he was reprimanded for accumulating unauthorised debts on 
the mission totaUing £700. The debt was paid out but by June 1909, Gribble 
had built up additional debts to Mayers, in Cairns, totalling £990.14.0. At the 
same time, Yarrabah's liabihties with the ABM in Sydney were £801.10.2. 
With a total debt of nearly £1800, Yarrabah was facing bankruptcy and 
possible closurei29. 
Bishop Frodsham, of North Queensland, was sent to Yarrabah to 
investigate. He found Gribble's financial management confused and 
unsatisfactory. Gribble's budgets grossly underestimated the cost of capital 
works and increases in the mission's population. Frodsham urged the 
126lnterview, Mae Smith, Cairns, 28 December 1984. The dispute between Ada Pickles and Janie 
(discussed below) proves that Janie tried to re-established her claim to Willie. 
127cC. July 1908, p.240; Wire from E.R.Gribble, 28 May 1908, Ex.C.Mins, 11 June 1908, M2/2, ML. 
128Notes for a speech before the North Queensland Synod, GP, 12/18/25, ML. 
129Report of Bishop of North Q'land, Ex.C.Mins, 4 June 1909, M2/2, ML. 
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appointment of an "experienced bookkeeper". He also doubted Gribble's 
farming expertise and told the ABM Executive that it was essential to 
appoint "a skilled agriculturist"i30. 
Nevertheless, Frodsham was generous in his assessment of Gribble's 
personal responsibility for the debt and reported that the costs : 
were incurred to meet the growing needs of the mission 
[and] appears...to have been practicaUy unavoidable 
...chiefly due to the growing infirmities of the late 
Secretary [of the ABM whose illness made] it almost 
impossible...to get any expenditure authorised no matter 
how urgently requiredi3i. 
The ABM Executive was harsher. It laid the blame for the debt 
squarely on Gribble. The Executive was angry about Gribble's neglect of 
mission affairs. It resented that it took eleven months of harassment to get 
"satisfactory replies" about the mission's finances, and that its threats to "be 
responsible for no further expenditure" were ignoredi32. The Executive 
"strongly disapproved of Mr Gribble getting into debt under any 
circumstances whatever" and refused to be accountable for costs exceeding 
the mission's monthly allowancei33. 
Gribble, confronted by the perennial dilemma of building a mission 
on a shoe-string budget, contributed to the financial difficulties. He had been 
warned not to increase the mission's Aboriginal population if it would 
mean indebtedness. Yet, in the midst of the 1909 financial crisis, he initiated 
a program of evangelism amongst "all the camps possible [to] try and induce 
[all the young children] to come into Yarrabah"i34. Despite repeated pleas for 
130Report of Bishop of North Q'land, Ex.C.Nlins, 4 June 1909, VI2/2, ML. 
13lReport of Bishop of North Q'land, Ex.C.Mins, 4 June 1909, M2/2, ML. 
132Ex.C.Mins, 22 January 1909, 30 April 1909, M2/2, ML. 
133Ex.C.Mins, 9 July 1909, M2/2, ML. On 17 December 1909, the Executive agreed to settle the Mayers 
account but asked the Bishop of North Q'land to get a discount on the debt; Saumarez Smith to 
Archbishop of Brisbane, 26 July 1909, Yarrabah File, BDioA. 
1 3 4 N C , I June 1908, p.3. 
199 
economy since the 1906 financial crisis, Gribble's expenditure constantly 
exceeded the ABM's monthly grant of £71135. j ^ May 1909, for instance, he 
spent £166 on storesi36. 
Gribble admitted responsibility for much of the indebtednessi37. He 
tried to alleviate the problem by selling mission produce and touring with 
the mission band to raise fundsi38 but the exertion affected his already ailing 
health. The Church Chronicle reported that Gribble's illnesses were "to a 
great extent aggravated by worry concerning the financial position of the 
Mission" and believed that resolution of Yarrabah's monetary worries 
would be "one of the best tonics for [Gribble's] recovery"i39. 
The strain on Gribble during 1907-1909 was reflected in his worsening 
relations with Yarrabah's white staffi^o. Formerly, the large number of 
Gribble family members at the mission had contained the hostility of other 
white staff. The departure of most of his family enabled workers to express 
their resentment of Gribble's authoritarian ways. The resulting tension was 
so severe that the Bishop of North Queensland feared that "all the present 
staff win...leave...unless [Gribble's] health greatly improves"i4i. 
Gribble's ability to control Yarrabah's black population diminished as 
his physical and emotional control deteriorated. Aboriginal rebelliousness 
increased as suspicion of Gribble's affair spread. Although every effort had 
been made to kept the affair secreti42, secrecy was difficult in the closed 
environment of a mission. Despite his marriage to Janie, Willie had 
135Report by the Bishop of North Q'land, Ex.C.Mins, 4 June 1909, M2/2, ML. 
136saumarez Smith to Archbishop of Brisbane, 26 July 1909, Yarrabah File, BDioA. 
137Report of Bishop of North Q'land, Ex.C.Mins, 4 June 1909, M2/2, ML. 
138Report of Bishop of North Q'land, Ex.C.Mins, 4 June 1909, M2/2, ML. 
139cC, 1 May 1909, p.203. 
14'^G.H.Bernard citing Gribble in G.H.Bernard to E.R.Gribble, 18 August 1909, Chairman's 
Correspondence, A.B.M. & Aborigines, Yarrabah 1891-1960, Series 1; Ex.C.Mins, 11 October 1907 M2/2 
ML. 
141 Bishop of North Q'land to Archbishop of Brisbane, 9 July 1909, Yarrabah File, BDioA. 
142interview, Elva Sands & Mae Smith, Cairns, 28 December 1984. 
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continued his relationship with Ada. By February 1908, she was pregnant 
and their son, Chve, was born on 19 December 1908. Having resolved to 
reaffirm her marriage to WiUie Clarke after the affair with Gribble ended, 
Janie confronted Ada about the pregnancy : 
Janie was carrying with Nola that time. Them two 
women what in family way fighting. Janie Clarke 
fighting Ada over Willie Clarke and Ada said "Weh you 
got Father Gribble's, you carrying Father Gribble's baby". 
That was the quarrel...that was how we all [knew]...there 
was a quarrel between her and Jane and that's how they 
point their finger at each other what they got - Father 
Gribble and Wilhe Clarke. That's how it is...Wilhe never 
make a fuss about that. It's only Janie, having a row with 
Ada over Clive...that's my nephewi43. 
The quarrel caused gossip and Nola's physical appearance seemed to 
confirm the people's suspicions and Ada's accusations. Nola was clearly "a 
Gribble. She had these bright blue eyes. Father Gribble had bright blue 
eyes"i44. 
The suspicion that Gribble had violated his own moral code caused 
disillusionment and anger amongst many Aborigines - diminishing their 
preparedness to comply with his rules or submit to his authority. Conflict 
resulted. Gribble's journal mentions more than forty-one Aborigines who 
defied his authority between January and June 1909. Moreover, the 
offenders included those whom Gribble considered his most loyal converts 
and the disputes were over aspects of mission life that Gribble had thought 
were no longer issues of contention. For instance, he clashed with George 
Christian about the attendance of his daughter at schooP^s, and with 
Menmuny and Fred Yumbingin over children not being placed in the 
l'*3interview, Mae Smith, Cairns, 28 December 1984. According to Mae, the dispute between Janie and 
Ada remained a continuous cause of conflict between their families. 
144lnterview, Elva Sands, Cairns, 28 December 1984. 
145E.R.Gribble, Journal, 2 April 1909, GP, 4/10/12, ML. 
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dormitoriesi46. Another dispute with Menmuny was so serious that Gribble 
temporarily withdrew his title as King of Yarrabahi47. Even Wilhe Ambrym, 
Gribble's assistant since the mission's inception, defied the rigid morality 
Gribble imposed on others but could not adhere to himself. Wilhe's licence 
as Catechist was withdrawn after he was "caught in the act" of adultery with 
a victim who "appear(ed) to have been forced to a certain extenf'i^s. 
Gribble was terrified that his sm would be disclosed. He struggled to 
silence conjecture and accusations. In January 1909, when Janie Clarke and 
Ada Pickles clashed for a second time, Gribble responded by baiushing Ada 
to Kobahra (Fitzroy Island) - although he subsequently regretted passing 
such a severe sentence in anger and allowed Ada to return to the mission 
two months lateri49. The assault on Gribble's position came from all levels 
of the mission hierarchy. In March, Gribble had to "investigate charges 
made by George Singelton against prefects & (sic) others with reference to 
myself". Gribble was "much worried"i50. While Yarrabah faced a desperate 
economic crisis, Gribble's time was consumed disciplining Aborigines and 
reasserting his control to try and contain suspicions about his affair. 
Despite Gribble's resolve to live a righteous life, Nola's birth and 
Janie's presence were constant reminders of his sin. It was impossible for 
him to dismiss his guilt. The administrative chaos at Yarrabah merely 
deepened his emotional turmoil. It must have seemed to Gribble that his 
world was collapsing. He was isolated and alone - abandoned by his family; 
facing the bankruptcy of his mission, rebeUious staff and residents, and the 
spectre of dismissal from the priesthood if his affair was discovered. Yet he 
l^^E.R.Gribble, Journal, 30 March 1909, GP, 4/10/12, ML. 
147E.R.Gribble, Journal, 17 January 1909, GP, 4/10/12, ML. 
l^^Bishop of North Q'land to the Diocesan Committee for Yarrabah, 20 October 1911, Yarrabah File, 
BDioA. 
149E.R.Gribble, Journal, 22, 23 January; 17 March 1909, GP, 4/10/12, ML. 
l^OE.R.Gribble, Journal, 12 March 1909, GP, 4/10/12, NIL. 
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was impotent to resolve his troubles. Given his belief in divine retribution, 
Gribble presumably interpreted the chaos of his life as God's punishment for 
his moral transgression. 
Gribble's stress ultimately led to a complete mental and physical 
breakdown. When Bishop Frodsham, of North Queensland, visited 
Yarrabah in May 1909, he found that the "precarious" nature of Gribble's 
health had "grown in gravity" since 1907. Three doctors confirmed that 
Gribble was suffering from "dilation of the heart and neurasthenia". In 
layperson's terms : a total mental and physical collapse. It was "imperative 
that [Gribble] have a prolonged rest of at least a year and that he be relieved 
of all active work at once"i5i. The Bishop urged a "complete rest and change 
without delay"i52. 
Gribble vehemently protestedl53. He was anxious to "be at hand to 
direct" the mission and argued that if his health was "really dangerous" 
then he wanted : 
to stay at Yarrabah and die here amongst my own people 
[and] for the sake of my people...be buried amongst them, 
[that it] may help my children (sic) in the years to come 
when they see my face no morei^^. 
Gribble was reluctant to relinquish control of Yarrabah for any reason 
- believing that he would be a source of inspiration to Aborigines even after 
death. In fact, his illness was not serious nor was death imminent. He lived 
for another forty-eight years. Undoubtedly, Gribble was worried that his 
adulterous past would be discovered by his successor and enlisted the spectre 
of dying as a ploy to prevent his removal. 
I'^lMedical Certificate dated 17 May 1909 in Report by Bishop of North Q'land, Ex.C.Mins, 9 July 1909, 
M2/2, ML. 
1^2Report of Bishop of North Q'land, Ex.C.Mins, 4 June 1909, M2/2, ML. 
153E.R.Gribble to Bishop of North Q'land, 20 May 1909, Ex.C.Mins, 9 July 1909, M2/2, ML. 
l^^E.R.Gribble to Bishop of North Q'land, 20 May 1909, 9 July 1909, M2/ 2, ML. 
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For the first time, Gribble also expressed a wish to remain amongst 
the Aborigines until death. This important reaffirmation and extension of 
his filial promise to take up missionary work was an equivocal 
commitment to devote his life to foHowing the values of his father and the 
Church. By this action, Gribble hoped to absolve his guilt and make amends 
for his sin. Yet by his resolution, Gribble abdicated participation in white 
society and ahenated himself from it - a decision made easier by his 
estrangement from his wife, Ameha. Given his self-imposed exile, it was of 
paramount importance to Gribble that he remain at Yarrabah for his 
removal would prevent him fulfilling the contract he had imposed to save 
himself from eternal damnation. 
There was sympathy for Gribble's wish to remam at Yarrabah but the 
ABM Executive ordered "a year's holiday" on the basis of the overwhelming 
medical evidencei^^. His old friend. Primate Saumarez Smith had died on 18 
April 1909 so Gribble lacked an influential ally to help overturn the 
Executive's decision. Believing that he had been "trapped" by Bishop 
Frodsham and the Archbishop of Brisbane, Gribble left Yarrabah on 12 June 
1909 to undergo the Weir-Mitcheh treatment, a remedy of rest and a milk 
rich diet, at St. Helen's Private Hospital, Brisbanei^^. 
Gribble was asked to resign from Yarrabah before his twelve months 
leave ended. The ABM Executive claimed the resignation was necessary 
because of Gribble's ill-health and historians have accepted this as the 
reason for his unexpected retirement from Yarrabahi^^. Yet the Bishops of 
Queensland did not mention Gribble's health when they proposed his 
retirement. This was added later at the initiative of the ABM Executive to 
155Ex.C.Mins, 4 June 1909, 9 July 1909, N12/2, NIL. 
156Dr.G.H.Bernard to E.R.Gribble, 24 June 1909, A.B.M & Aborigines, Chairman's Correspondence, 
Yarrabah 1891-1910, Series I, NIL. 
157Ex.C.Mins, 11 February 1910, M2/2, ML; N.Green, European Education, p.70. 
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forestaU questions about Gribble's departure. In fact, Gribble was so healthy 
that he did extensive deputation work for the ABM, throughout the Sydney 
and Goulburn dioceses, during the two months before the resignation 
requesti^^. 
The question then remains, why was Gribble forcibly removed from 
Yarrabah mission? The Bishop of North Queensland visited Yarrabah in 
May 1909, before Gribble's sick leave, and in July and November 1909 while 
Gribble was awayi^^. During these visits, the administrative chaos at 
Yarrabah became increasingly obvious. The white staff were "unfeigningly 
relieved" by Gribble's departure and gave an "emphatic...warning...against 
allowing Mr. Gribble to return, until he is quite wen"i60. Mass resignations 
were threatened if he returned prematurelyi^i. Yarrabah was on the verge of 
bankruptcy. The deterioration of the mission's industries between 1907 and 
1909 had reached crisis proportions and food production was negligible. The 
Bishop expected an exodus from the mission by August 1909 because of lack 
of supplies and pointed out that one white staff member had already 
"deserted his post" at Fitzroy Island because of "shortage of rations"i^2_ xhe 
Northern Churchman carried the only reports of the Bishop's visits. Since 
its readers and their donations would decide the economic survival of the 
mission, it is not surprising that its criticisms of Gribble's administration 
were veiled and restrained - implicit rather than explicit. For instance, the 
Bishop's announcement in November 1909, that there had been 
"considerable progress in the development of the Mission...during the past 
few months" was a direct inference that development was unsatisfactory 
I^^NIN. February 1910, p.23; March 1910, pp.36-37. 
l^^NC. August 1909, p.5. 
l^^Report by the Bishop of North Q'land to the Archbishop of Brisbane and Executive Council, 9 July 
1909, GP, 9/13/5, ML. 
1^ 1 Bishop of North Q'land to Archbishop of Brisbane, 9 July 1909, Yarrabah File, BDioA. 
1^2Bishop of North Q'land to Archbishop of Brisbane, 22 July 1909, Yarrabah File, BDioA. 
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during the last years of Gribble's rulei^3 when he commended the "abihty 
and economy shewn by the [new] storekeeper", Frodsham rightly imphed 
that Gribble's economic management was extravagant and disorganisedi^^. 
The Bishop struggled to assure his readers that the mission's problems 
would "decrease with time", but did not hide the fact that the mission 
suffered from "difficulties of administration" and needed "reform"i65. 
Later reports by government officials were more open about the 
faults of Gribble's administration. Chief Protector Howard conducted a cost 
benefit analysis into the beche-de-mer industry commenced by Gribble. 
Based on the 1909 gross of £130, Howard showed that each Aborigine earned 
only £8 and "when it is born in mind the crew have to be fed and the boat 
maintained, I scarcely think such a business could be called a profitable 
one"i66 Howard also criticised Gribble's system of out-stations - claiming 
that they were too small and distant from the Head Mission to be profitable 
but that considerable time and money was spent building roads to maintain 
communications between settlements. He also condemned Gribble's 
tendency to abandon half-completed industrial enterprises in order to 
commence new projects. The diet of hominy in which Gribble had great 
faith and had introduced at Fraser Island with disastrous consequences, was 
described as "sufficient to prevent actual hunger" but inadequate to "sustain 
vigour [or] do manual labour". Howard also believed that Fitzroy Island did 
"not exhibit the progress one would naturally expect...after five years 
occupation, with labour easily obtained". He concluded that at Yarrabah 
163NC, January 1910, p.4. 
l ^NC, January 1910, p.4. 
l ^NC, January 1910, p.5. 
166Report by C.P.Howard, 17 August 1910, Yarrabah File, BDioA. 
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there had been : 
an inordinate desire to erect buildings, and an 
unwarrantable amount of time and labour...absorbed in 
this direction, which...could have been utilised more 
profitably growing food [if] the energies of the 
people...had been centred on one area of land as dose as 
possible to the head station, and a systematic effort made 
[to grow] food, their position today would [be] much 
better, if not an independent one^^^. 
The charges were substantially correct and others, including Howard 
Newport, an expert in Tropical Agriculture, confirmed the Chief Protector's 
viewsi^^. 
Whilst Yarrabah's economic and administrative problems caused 
Bishop Frodsham anxiety, they were secondary to his concern for the 
mission's spiritual welfare. Frodsham implored readers of the Northern 
Churchman: 
[to] be generous at the present time when generosity is 
greatly needed, and, above all things...pray for the 
Mission. It is not only the Aboriginal Christians who 
need the prayers of the faithful. The Staff need the 
support of the Spirit even more, if they are to be faithful 
to their trusti69. 
Gribble did not provide week-day communion - the Church's major 
source of sacramental grace and strength. Bishop Frodsham applauded its 
introduction by the Acting Superintendent, Rev. Maitland Woods, and 
urged that: 
At no place more than Yarrabah is it needful that the 
Staff avail themselves most assiduously of the means of 
grace. To be too busy to take advantage of his "converted 
meeting place with God" must result in falling ideals, 
and in a lower standard of life and worki^^. 
l^^Report by CP.Howard, 17 August 1910, Yarrabah File, BDioA . 
168Report by Howard Newport, c.1910, Yarrabah File, BDioA. 
l^^Nc, January 1910, p.5. 
170NC, January 1910, p.4. 
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Frodsham clearly beheved that Yarrabah's spiritual life had been 
neglected. As a result, the staff's faith was weakened; their aims and ideals 
suffered; their spiritual and moral standards crumbled. By abandoning their 
faith, they had violated and ignored their Christian responsibility to the 
Aborigines. 
The Bishop's message was directed to all Yarrabah workers and 
particularly Gribble who, although on leave in November 1909, was still 
Head of the Mission. Previously, Frodsham's references to Yarrabah's 
problems were veiled and cautious so it is surprising that he condemned the 
"lower standard of life and work" at Yarrabah so explicitly and unreservedly. 
The obvious reason for the change is that the Bishop had heard of Gribble's 
adultery. Certainly during his visits to Yarrabah in July and November 1909, 
Bishop Frodsham had ample opportunity to discover Gribble's misdoings. 
Yarrabah's disgruntled staff and residents were happy to point an accusing 
finger and Cairns was awash with "filthy gossip" about Gribble's 
immoralityi^i. 
It was Frodsham's discovery of the affair that led to Gribble's 
dismissal. He was the force behind the recommendation that Gribble retire 
and had no difficulty convincing his colleagues to support Gribble's 
removal given the evidence of administrative chaos at Yarrabah. But 
Gribble's management was incidental to Frodsham. After all, he had already 
publicly exonerated Gribble from full blame for the 1909 financial crisis. Yet 
Frodsham not only pushed for Gribble's removal but even refused him 
permission to return to Yarrabah to collect his personal belongingsi''2. 
Frodsham would only pursue such a course of action if he was convinced 
that the accusations of immorality against Gribble were true. 
l^'lfiishop of North Q'land to Archbishop of Brisbane, 8 June 1911, Yarrabah File, BDioA. 
l''2Ex.C.Mins, 18 March, 15 April 1910, M2/2, ML. 
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Gribble's adultery was a gross abuse of his authority and obligations as 
a missionary priest. Bishop Frodsham's episcopal obligations required him 
to report his suspicions directly to the new Primate, John Charles Wrighti73. 
Evidently his evidence was believed. Only offences as grievous as adultery 
and miscegenation would prompt the Primate to ban Gribble from ever 
working in his diocesei^'*. 
But there was a problem. The only two people who could categorically 
confirm the affair and the paternity of Nola were Ernest Gribble and Janie 
Clarke. Both were silent. Without indisputable confirmation, neither 
Frodsham nor the Primate had grounds for further action. In fact, any action 
would only spark widespread publicity and do irreparable damage to the 
Anglican Church and the ABM. Consequently, the Primate and Bishop had 
no option but to remain silent about Gribble's fall. This enforced silence 
saved Gribble who would never have been offered work by another Bishop 
or the ABM had they known of the affair with Janiei^s. Thanks to the silence 
of Wright and Frodsham, Gribble remained almost continuously in the 
ABM's employ until his death in 1957. Given the real reason for Gribble's 
removal from Yarrabah, there is a pathos to the ABM's farewell 
1^3Archbishop Saumarez Smith died in August 1909. 
1'''^ Bishop of Brisbane to ABM General Secretary, 17 November 1910, Yarrabah File, BDioA. 
l^^Bishop of Brisbane to ABM General Secretary, 17 November 1910, Yarrabah File, BDioA. 
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address to Gribble in which he was commended for : 
the loyalty with which [he]...submitted to the decision of 
the Bishops of the Province of Queensland...[and was 
offered] deep sympathy [for] the pain which he must 
necessarily feel at the severance from a work to which 
his father cahed him, and to which he has devoted 
himself during so many years with such courage, energy 
and self-sacrifice - and earnestly hopes that.. .his life-work 
has not ended : but that...his service to the Aborigines as 
their friend may be at least as effective in the future as it 
has been in the pasfi''^. 
Given no alternative, Gribble resigned from Yarrabah but considered 
it a dismissal in ah but name. His bitterness at being removal was so intense 
that he "was still on about it to within a year of his death"i77. Displaying an 
impeccable understanding of historical symmetry, Gribble insisted on 
delaying his official resignation date until the 17 June 1910 - the eighteenth 
anniversary of the foundation of Yarrabahi''^. It was an ignoble end for the 
missionary who had been publicly acclaimed with making "Yarrabah 
Mission...the most successful effort...by the Church in Australia to civilise 
the aboriginal''9". In a loyal show of family solidarity, Gribble's mother and 
sister, Stella, also resigned from the mission staffi^. By mid-1910, the only 
Gribbles at Yarrabah were the family's unacknowledged part-Aboriginal 
offspring. 
176Ex.C.N4ins, 15 April 1910, M2/2, ML. 
I'^^Anon. (possibly Bp McCall), partial biography of E.R.Gribble, Box 1.27, ABNIA. 
178Ex.C.Mins., 15 April 1910, M2/2, ML. 
l^^NC.Nlav 1909. p.8. 
ISOEx.C.Mins, 3 June 1910, M2/2, ML. 
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Chapter 6 
FORREST RIVER MISSION : THE ABORIGINAL WORLD 
After his dismissal from Yarrabah, Gribble did deputation work for 
the ABM and hoped for another mission. By 1911, however, no work had 
materialised and the ABM announced that it could not support Gribble any 
longer. He was told to find a parish. Gribble reluctantly took on the job as 
the rector of Christ Church, Gosford. He found the work foreign, "hard" and 
was desperate to return to missionary lifei. Release came in 1913 when 
Bishop Trower, of the North-West Diocese, asked him to take over the 
fledging Forrest River Mission of 'St Michael's and All Angels' at Dadaway 
Lagoon, near Wyndham, in Western Australia. 
* * * * * * * * * * * * * * * * * * * * * * * * * * * 
Located in the East Kimberley, the Forrest River Mission was on the 
western side of the Cambridge Gulf, about fifty miles up the Forrest River 
and one-hundred and fifty miles overland from the town of Wyndham. 
The district was isolated and three hundred miles from Derby, the region's 
administrative centre. It was inhospitable territory. The terrain was rugged, 
mountainous in parts with scattered, stony flats of scrub and spinifex. It was 
useless for agriculture without irrigation and fertiliser, and pastoralists 
generally had to use costly open range grazing methods to successfully run 
cattle. The climate was harsh. During the 'Dry', from April to December, 
fresh water was desperately scarce while the 'Wet', from December to 
March, turned miles of flats into raging torrents that were fatal to stock. 
Lying only 15 degrees below the equator, with an average daily maximum 
1 E.R.Gribble, Journal, 14 May 1911, MN 545 2389A/1, BL. 
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temperature of 36 degrees and an annual rainfah of as much as 1200 
miUimetres, Wyndham was reputed to be one of the hottest, most 
unpleasant places on earth2. 
The Yeidji were the main tribe in the vicinity of Forrest River 
Mission3. Their territory stretched north from Forrest River to the sea coast 
of the Cambridge Gulf as far as the Milligan Ranges, south to the Steere 
Hills and north to Mount Carty and Lyne River^. To the west, along the 
Forrest and Patrick Rivers as far as the head of the Berkeley River, hved the 
Wembria (Wenambal according to Tindale)^. The Arnga occupied the land 
to the south along the King and Pentecost Rivers. Kaberry identified the 
southern tribes as the Kular (opposite the mission), Arnga, Ballalangnori 
and Wolyamiri^. According to Tindale, Kular and Wolyamiri were 
alternative names for the Arnga and Wenambal (ie Wembria by Elkin and 
Kaberry)7. Within each tribe were a number of local groups (bands/hordes) 
who were spirituahy affihated and responsible for the gra (sacred sites) 
within their locale. Disagreement amongst anthropologists as to whether 
certain groups constituted tribes or bands suggests that some groups may 
have been quite large^ - a point pertinent in assessing the consequences of 
the 1926 massacre of Aborigines by pohce on the Marndoc Reserve (Chapter 
8). 
Reconciling the anthropological data with Gribble's records of those 
Aborigines who intersected with Forrest River Mission^, it seems that the 
2E.R.Gribble, Fortv Years, p.l 69. 
3A1SO know as Jeidji, Gwini or Miwa according to N.B.Tindale, Aborigir^al Tribes of Australia. p.l53. 
'*N.B.Tindale, Aboriginal Tribes of Australia, p. 243. 
^P.Kaberry,"The Forrest River and Lyne River Tribes", p.410; N.B.Tindale, Aboriginal Tribes. p.l53 
argues that Wembria was merely a loose term for "people" and that the correct term was Wenambal. 
^P.Kaberry, 'The Forrest River", p.410. 
''N.B.Tindale, Aboriginal Tribes, pp. 239, 260. 
^N.B.Tindale, Aboriginal Tribes. p.260. Kaberry sometimes uses Kulor and Wolyamiri as horde names. 
See P.Kaberry, "The Forrest River", p.422; "Death and Deferred Mourning", p.35. 
^E.R.Gribble Despised Race, p.89. 
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primary groups associated with the mission were the Bimbirr (a north-
western tribe from beyond the Forrest River corresponding to Elkin's 
'Bemba' and Kaberry's 'Bember'); the Yura (identified by Elkin as a band 
'owning' the country east of the mission along the Cambridge Gulf coast 
between the Patrick and lower Lyne Rivers); the Kolyah (living south of the 
mission and corresponding to Kaberry's Kular and Tindale's Arnga, 
although Tindale also suggests that Kular was an alternative for a 
Wenambal/ Wembria horde^^) and the Burrungulla (corresponding to 
Elkin's Baragala, an Arnga band south east of the mission but according to 
Tindale an alternative name for the Wenambapi). In addition to these, 
Gribble identifies the Bargoo, Oorawoodie and Dadaway tribes for whom 
there is no apparent parallel in the anthropological literature. From this 
data, it appears that Gribble's most intimate contact was with the Aboriginal 
groups whose domains encompassed the areas immediately north, north-
west and south of the mission. However, there was also contact with groups 
from further afield, including the Kwini from the Drysdale River and the 
Wunumbul from the west of King Edward River. 
There were close ties between the Kimberley tribes because they 
shared a "remarkably homogenous culture''^^. The Rainbow Serpent and 
Wondjina featured in each tribe's mythology and their languages had 
similar grammatical structures with only minor variations in dialectic. 
During seasonal abundances, common language groups would converge to 
harvest foods, such as the gelay (plum) near Forrest River Mission; settle 
lON.B.Tindale, Aboriginal Tribes. p.260. 
l^N.B.Tindale, Aboriginal Tribes, p.260. 
•^^P.Kaberry, Aboriginal Women, p.xi; "Notes on Languages", pp. 90-91; A.P.Elkin, "Rock Paintings", p.279; 
B.Shaw, My Countiy. p.83; P.Kaberry,"Death and Deferred Mourning", p.46. 
•'^P.Kaberry, Aboriginal Women, p.xi; "Notes on Languages", pp. 90-91; A.P.Elkin, "Rock Paintings", p.279; 
B.Shaw, My Country of the Pelican Dreaming, p.83; P.Kaberry,"Death and Deferred Mourning", p.46. 
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marriage disputes; conduct initiation and deferred mourning ceremonies; 
and exchange corroborees, mythology, rituals and Law^^ Kinship and 
political allegiances linked groups such as the Guragona and WenambaP^^ 
while communication was fostered amongst the eastern tribes through 
economic and kinship ties. Between the northern and southern tribes, 
intimacy was maintained by trade and gift exchanges of red ochre, iron axes, 
boomerangs, shovel and wire spears, wooden water carriers and karl^^. Such 
links affected the Aboriginal/missionary dynamic by spreading news of 
Gribble and by influencing black perceptions of him and the mission. 
The tribes immediately surrounding Forrest River Mission had a rich 
mythological and cultural tradition dominated by three Dreaming figures. 
Wondjina was a regenerative, reproductive power associated with rain and 
water and linked with Brimurer (Rainbow Serpent) who created the rivers 
and made or sent forth spirit-children. Wolara was responsible for the 
institution of initiation, increase ceremonies, hairbelts and other features of 
social life^^. It was probably the Wolara that Gribble called Lala and 
identified as the local equivalent of a Supreme Being^^, 
Given the harshness of the long 'Dry' months, waterholes were the 
focus of tribal and inter-tribal gatherings and figure prominently in the local 
economy and spirituality. These were the homes of the spirit-children who 
took the animal forms hunted by man. Each Aborigine was the 
•'^P.Kaberry,"The Forrest River", p.l44, 413; Aboriginal Women. p.l82; E.R.Gribble, Problem, p.45; 
LM.Crawford, "Aboriginal Cultures in Western Australia", in C.T.Stannage, ed., A New History of 
Western Australia. Nedlands, University of Western Australia Press, 1981, pp. 25-26; B.Shaw, My 
Country of the Pelican C>reaming, p.83; P.Kabeny,"Death and Deferred Mourning", p.46. 
^^N.B.Tindale, Aboriginal Tribes, p.239. 
^^E.R.Gribble, Problem, p.32; P.Kaberry,"The Forrest River", p.412-3. 
^''P.Kaberry,"The Forrest River", pp.431-434; A.Capell, "Cave Paintings and Myths: Northern 
Kimberley", Oceania Language Monographs, 18, 1972; LM.Crawford, The Art of the Wandjina: 
Aboriginal Cave Paintings in Kimberley Western Australia, Melbourne, Oxford University Press, 1968; 
LM. Crawford,"Aboriginal Cultures", p. 25. 
^^E.R.Gribble in ABMR. Sept 1914, p.l22. 
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embodiment of a spirit-child associated with a specific water source and 
'found' by their father. Children were often named after their spirit centre 
to re-enforce the spiritual Unk. Consequently, the pollution of water sources 
by white owned livestock not only destroyed an essential economic resource 
but desecrated an important spiritual site and inevitably inspired the wrath 
and retaliation of local tribes. By the same token, when Aborigines gathered 
at waterholes, they were easily located and therefore more vulnerable to 
police and settler aggression. 
Within a ten kilometre radius of the mission were at least five 
principal sacred sites including a stone Djalmula "said by the Aborigines to 
have been put there in the Dreaming when the crane and the policeman 
bird had a fight and the crane threw fire sticks which gave the policeman 
bird red legs"^^. There were two known talu (increase) sites for lily-seeds 
and fish close to the mission. However, since almost every food in the 
region had an associated ceremony and site, the number of talu sites was 
probably much greater^o. The proximity of sacred sites affected the reception 
given to whites. In 1886, for instance, black attacks forced the Victorian 
Pastoral Company to abandon a camp site inadvertently established on 
Gundah Creek near Mar-ri-da which was an important talu site for fish 
and Hly-root^i. 
According to Kaberry, the Forrest River tribes split into hordes 
divided into patrilineal moieties and totemic clans, although on a daily 
basis each camp consisted of a family or family group22. Kaberry and 
Radcliffe-Brown, contend that 'headman' of each horde had a well defined 
^^Interview with Ronald Morgan by N.Green, Marndoc Reserve, p.l28-9. 
20E.R.Gribble, Despised Race, p.95. 
•^'E.R.Gribble, Despised Race, p.95; Interview with Robert Roberts by N.Green, Marndoc Reserve, 
p.l23; p.l40, n 14. 
22p.Kaberry,"The Forrest River", p.411. 
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position and more authority than in most Australian tribes^s. He was 
spoken of as 'owning' the horde territory, was responsible for totemic sites 
and talu ceremonies, directed social activities, legislated for the horde and 
exercised certain judicial powers, with or without consulting the elders. His 
authority derived from his leadership, judicial skills and knowledge of law 
and mythology rather than age24. In fact, authority and influence was more 
complex and subtle. Women were pre-eminent in many secular and 
spiritual domains^s and at inter-tribal gatherings, disputes and grievances 
were aired and punishments distributed by a djaruk (people's court). 
As with the Kongkandji, initiation was the rite of passage to 
adulthood and full tribal membership. Initiation customs, however, 
differed from those at Cape Grafton. There were three stages in the 
initiation of Forrest River males. At 7-8 years, boys were taken on a tour of 
horde territory, often lasting three months, and instructed in the spiritual 
significance of the sacred sites. The Law was explained, the daraigu (sacred 
ceremonies) revealed and circumcision conducted. Subincision occurred at 
14 or 15 years and involved food tabus and avoidance of women. At 17-18 
years the initiand was decorated with cicatrices on the arms, chest, hips, 
buttocks and legs, and became eligible to take a wife^^. Female initiation 
involved vaginal introcision by the old women in hordes where 
subincision was practiced^^. Intricate codes of behaviour directed the 
womans' world. During menses, for example, girls were isolated from the 
camp and, on returning, painted themselves with red ochre to indicate 
2-^P.Kaberry, Aboriginal Women. p.4n, Radcliffe-Brown, "The Social Organisation of Australian 
Tribes", Part II, Oceania, 1,2, July 1930, p.335. 
^'^P.Kaberry, Aboriginal Women , p.182. 
^•'P.Kaberry, Aboriginal Women, passim. 
^^P.Kaberry, Aboriginal Women, pp.64-84,.222-232; "The Forrest River", p.421; E.T. Hardman, "Notes on 
some habits and customs of the natives of the Kimberley District, Western Australia", Royal Irish 
Academy Pnjceedings, 1, 3,1889-1891, p.73. 
^'^P.Kaberry, Aboriginal Women, p.99. 
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cleanliness. During menses and pregnancy, food taboos had to be followed 
and women were believed to have the power to make a man ill by touching 
his belongings^s. 
Marriage was organised according to kinship rules. Most marriages 
were monogamous with polygamy only practiced when women were in 
surplus and the new spouse was acceptable to the present wife^^. Infant 
betrothal was sometimes practised. The promised wife would move to her 
husband's camp at about nine years of age but the union was not 
consummated until after menstruation commenced^^. Liaisons that 
breached kinship laws were tolerated if they were "only a little bit wrong" 
and the man made the required kinship gifts to the parents^^. As a general 
rule, however, wrong marriages caused continuous "dissension and 
dissatisfaction" particularly amongst older members of the thbe^^. 
As with the Kongkandji, local sexual practises were less inhibited 
than the rigid puritanism Gribble espoused. Sexual freedom was closely 
regulated and the sexes were segregated once the boys were old enough for 
subincision and therefore eligible for intercourse. Nevertheless, intercourse 
was considered "erotic play"^^ After defloration, girls were allowed a period 
of sexual activity although partners were limited to eligible spouses. 
Occasional extra-marital affairs were permissible but fidelity was considered 
a virtue. Relatives were responsible for a wife being faithful during a 
husband's absence^^ ^ut wife-lending was considered a show of generosity 
^°P.Kaberry, Aboriginal Women, p.100. 
P.Kaberry, Aboriginal Women, p.l 14. 
•^ •^ P-Kaberry, Aboriginal Women, pp.84-97. 
-^^P.Kaberry, Aboriginal Women, pp.116-130. 
32p.Kaberry,"The Forrest River", p.422. 
•^•^P.Kaberry,"The Forrest River", p.420. Also A.Lommel, "Notes on Sexual behaviour and Initiation, 
Wunambal tribe. North Western Australia, Oceania, 20, 2, December 1949, pp.158-184. 
•^^A-Lommel, "Notes on Sexual Behaviour and Initiation", p.159; P.Kaberry, Aboriginal Women, pp.90; 
144-145. 
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and friendship. Men were considered "stingy" if they were reluctant to lend 
their wives^^. As with the Kongkandji, there was no cultural parallel for the 
western concept of illegitimacy. Fatherhood was derivative. The father 
'found' the spirit-child, was married to the mother, reared the child, 
arranged its marriage and bestowed his horde country and totem. Biological 
fathering was irrelevant^^. 
The attitude to homosexuaUty was different. According to Edward 
Hardman, a geologist attached to the 1883-1884 Kimberley surveying 
expedition, "boy-wives" were given when there was a shortage of women 
and there was "no doubt they had connection" (presumably mutual 
masturbation). However, Hardman found that Aborigines recoiled "with 
horror and disgust at the idea of Sodomy"^^. At least one male member of 
Gribble's staff was to encounter this abhorrence in very personal terms. 
As at Yarrabah, Gribble planned to replace traditional mourning rites 
with Christian burial services. Local mourning rites were complex and 
imperative to the peaceful resting of the zuari (spirit). During the first stage 
of mourning, relatives were decorated with white clay and charcoal while 
horde members cried, gnashed their heads and removed all body hair. Tree 
burial was practised for all but the very young and very old. Body juices 
were collected during the decaying process and drunk by relatives to absorb 
the deceased's strength although, according to Kaberry, the Nulamo horde 
would smoke and eat the corpse^s. After burial, the deceased's camp was 
deserted and his name avoided for fear of revenge^^. Stage two consisted of 
the deferred mourning ceremonies which were held when weather and 
•^^P.Kaberry, Aboriginal Women, p.l51. 
36p.Kaberry, Aboriginal Women, p.45; Kaberry, "Spirit", pp.393-395; Elkin, "Totemism", p.94. 
-^^E.T.Hardman, "Notes on some habits and customs", p.74. 
3^P.Kaberry,"Death and Deferred Mourning", p.36-37; B.Shaw, Mv Country, p.72. 
•^^P.Kaberry, Aboriginal Women. p.214. This was still practised at Forrest River (Oombulgurri) in the 
late 1980s 
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food supplies allowed. Surrounding tribes gathered to cry over the durdu 
(body wrapped in paper bark); corroborees were performed; disputes settled; 
gifts exchanged and the murderer of the deceased identified. On the second 
day of the deferred mourning ceremonies, the durdu was passed around 
the visitors and relatives who smoked themselves against the zuari ^o. Like 
the Kongkandji, the Forrest River tribes believed that death, except for the 
very old or young, resulted from malevolent action. The murderer was 
identified by the breaking of body hair during spinning, the pattern made by 
the body juices of the deceased or by burning the deceased's collarbone. Once 
identified, the murderer was punished either by spearing or by the 
barumannari (clever men) who would cause the murderer to sicken and 
die. After the required rites were performed, the bones of the deceased were 
hidden secretly in a cave in their own country^i. If the deceased was male, 
severe restrictions were imposed on the widow who, with her children, had 
to leave the horde country for three to six years and could not return for the 
deferred mourning ceremonies'^^. If the ceremonies were correctly 
performed, the spirit peacefully rested in Niligu (the home of the dead) 
before reincarnation'*^. Failure to conduct full and proper burial ceremonies 
was a serious violation of Law that caused the zuari to be at large and to 
harass the widow and relatives. Hence, any disruption of mourning rites 
had significant consequences for the peace of the zuari and the surviving 
members of the tribe^^. 
Gribble's arrival had an immediate impact on the culture of the 
Forrest River tribes who, until then, had been shielded from the full assault 
'^^P.Kaberry, "Death and Deferred Mourning", p.43. 
'*^P.Kaberry, "Death and Deferred Mourning", p.46; E.R.Gribble, Despised Race, p.6. 
'*2p.Kaberry,"Death and Deferred Mourning", p.37. 
'*3p.Kaberry,"Death and Deferred Mourning", pp.38-39; R Stow, To the Islands, passim. 
'*'*P.Kaberry,"Death and Deferred Mourning", p.37. 
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of the white invasion. At the turn of the century, the north was one of 
Australia's last frontiers. There had been Hmited contact with Indonesian 
sailors and possibly European explorers before Lieutenant Grey explored the 
region in 183845. In 1879, Alexander Forrest reported favourably on the cattle 
and sheep raising potential of the Kimberley and pastoral occupation began 
within three years. Between 1882 and 1885, cattle men from Queensland, 
including the Buchanans, Duracks and Macdonalds, moved into the East 
Kimberley on the western side of the Cambridge Gulf. They brought more 
than 10,000 head of cattle and, by 1884, much of the promising land had 
been taken up. A second wave of invaders came with the discovery of gold 
during the 1880s and, by 1887, there were 2000 diggers at Hall's Creek. 
The influx was short Hved. Few whites stayed long in the East 
Kimberley. By 1890, most diggers had left for more promising strikes in the 
Pilbara and Murchison. All but the most serious pastoralists had withdrawn 
three years earher and the fledgling pastoral industry was floundering. 
Cattle tick halted livestock exports until 1899. Trade stopped again in 1911 
because of an outbreak of buffalo fly and pleuro-pneumonia which forced 
pastoralists to invest in costly immunisation programmes. In 1919, a 
government meatworks was built at Wyndham for £723,000 but running 
costs drained the state purse and the works were closed in 1921. They were 
reopened in 1922 under private management but the expense of operating 
them remained exorbitant. By 1913, there were fewer than 200 Europeans 
living in the East Kimberley. 
Aboriginal resistance to white incursions in the east Kimberley was 
well organised and aggressive'*^. Estimates put the Aboriginal population at 
'^ ^For a fuller discussion see I.M.Crawford, "Aboriginal Cultures", pp.28-31. 
4^G.Bolton, "Black and White after 1897" in C.T.Stannage, ed., A New History, p.l25; N.Green, 
"Aborigines and White Settlers in the Nineteenth Century" in C.T.Stannage, ed., A New History. p.ll7; 
A.Uurie, "The Kimberieys", TRHSO, VI, 3,1960-1, p.613. 
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between 5000-8000^7, giving the Aborigines a numerical advantage, and they 
used their superior knowledge of the country and cUmate to launch attacks 
and evade capture. Cattle were a primary target. In 1898, 1,897 beasts were 
reported speared - nearly 300 more than in the previous two years^^. By 
1895, the Ord River Station claimed to have lost 7,000 sheep valued at 
£20,000. Two years later, the district's annual stock losses attributable to 
Aborigines totalled almost £134,000'*^. Aborigines capitalised on the Wet to 
kill cattle, knowing that pursuit was virtually impossible over the flooded 
plains^o. The effectiveness of attacks was increased by utiHsing white 
technology and replacing stone spear-heads, for example, with glass and 
metal ones. Although cattle became an addition to the native diet, spearings 
exceeded the need or desire for food and it was widely held that Aborigines 
killed cattle "for sport" and "for fun". Cattle killing became a method of 
warfare and a form of political protest^!. The problem became so serious 
that, in 1909, the government established Moola Boola cattle station to 
provide Aborigines with meat and to reduce attacks on private herds. 
Settlers were also attacked. In 1886, Fred Marriot was killed on the 
Halls Creek goldfields; John Durack was speared and a digger was killed 
near Mt Barrett. Two years later, William Miller died after an Aboriginal 
attack near Mt Dockrell and a teamster was killed near Wyndham. In 1896, 
Frank Harm was speared and Ah Sing, a market gardener on the King 
River, south of Wyndham, was killed. By 1888, attacks on the men building 
the Hall's Creek-Wyndham telegraph became so frequent that the local 
^'Com. Police, Annual Reports in A.Gill, "Aborigines, Settiers and Police in the Kimberieys 1887-1905", 
SWAH. 1,1977, n.33, p.24. Estimates of precontact population are imprecise. P.Biskup, (Not Slaves') puts 
the figure at 30,000 but this seems inflated. B.Shaw's (Banggaiyerri) 6000-8000 for the East Kimberley 
seeins more likely. 
*^M.Durack, The Sons in the Saddle. Great Britain, Corgi, 1985, p.83. 
*^A.Gill, "Aborigines, Settlers and Police", p.22. 
^^A.Gill, "Aborigines, Settlers and PoUce", p.5. 
5 % t . Magnet Miner. 30 July 1898 & WM. 22 July 1905 in A.Gill,"Aborigines, Settiers and Police", p.lO. 
221 
police contingent was strengthened and poHce camps were established to 
protect the workers. In 1901, Jerry Durack was shot by Aborigines and his 
son Patsy was wounded^^. 
Whites retahated. PoHce stations were established at Wyndham, 
HaU's Creek and Turkey Creek. To protect white property, the Western 
Australian government legislated in 1892 to punish cattle kiHers with three 
years imprisonment and a whipping with the cat-o-nine-tails53. Police were 
rewarded with two shiHings for each Aborigine convicted of cattle killing54. 
Thefts of other property were also treated harshly. A Wyndham magistrate, 
for example, sentenced four Aborigines to two years hard labour for 
possession of telegraph insulators^^. Francis Connor MLA, pushed 
unsuccessfully for a Native PoHce Force and argued that "It is simply a 
question of whether we or they are to have this country"^^. 
To subjugate the local tribes, settlers and police took the law into 
their own hands. There were punitive expeditions, for instance, after Ah 
Sing, Marriot and John Durack were kiHed. It became common practise to 
use local whites as special constables and armed black trackers as a de facto 
Native PoHce force to 'disperse' Aborigines^^. Murders of Aborigines were 
rarely reported and the victims' bodies were burned to conceal the evidence. 
The poHce turned a blind eye to pastoralists who acted independently to 
eliminate black opposition. In 1898, for instance. Police Constable Ritchie 
learnt of a massacre two years earher near Jerry Durack's Denham River 
^^N.Green, "Aborigines and White Settlers in the Nineteenth Century" in C.T.Stannage, ed., A New 
History, p.l 15; L.R.Marchant, Aboriginal Administration in Western Australia 1886-1905. Canberra, 
Australian Institute of Aboriginal Studies, p.33; A.Laurie, "The Kimberieys", p.613. 
^^G.Bolton, "Black and White after 1897" in C.T.Stannage, A New History, p.l26. 
S^Western Australian Record, c. February 1899, ABMWA, 2/1, ML. 
^^N.Green, Marndoc Reserve, p.272. (no source given). 
56WAPD, Vol. 5, p.1050 in A.Gill, "Aborigines, Settlers and Police", p.ll. 
^^M.Durack, Sons in the Saddle, p.83; A. Gill, "Aborigines, Settlers and Police", pp.14-19; B.Shaw, 
Bangaiyerri, pp.8-14; P.Biskup, Not Slaves, p.20. 
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Station. When he investigated, Ritchie found "The camp quite visable (sic). 
Saw the place where the bodies was burnt. Saw one skull and lower jaw in 
the sand and ashes. Also some smaller bones much burnt". The police 
knew who was responsible but no action was taken^^. 
Estimates of the number Aborigines killed during the invasion of the 
East Kimberley are imprecise and probably understated. In 1887, the Echo 
claimed that 40 Aborigines had been killed. Five more were shot by a police 
party the following year and another 30 in 1894. It was publicly understood 
that "a war of extermination, in effect, is being waged against these 
unfortunate blacks in the Kimberley district"^^. 
It was a different situation for the Forrest River tribes on the western 
side of the Cambridge Gulf near the future site of Gribble's mission. Harry 
Stockdale explored the area in 1884. At least one Aborigine died in a clash 
with the expedition and Stockdale concluded that the area was inhospitable, 
worthless for pastoralism and inhabited by hostile tribes^^. In 1886, the 
Victoria Pastoral Company took up a 100,000 acre lease and herded two 
thousand sheep to Gundah, on the Patrick River, an important sacred site 
for the local tribes. Aborigines protested the violation of their land with 
repeated attacks that eventually forced the party to withdraw to Dadaway 
Lagoon - near the future site of Forrest River Mission. Since Dadaway was 
also a valuable economic and spiritual site, the attacks continued. Within 
two years the Victoria Pastoral Company abandoned the attempt to settle 
and withdrew from the area^i. 
Ten years later, at the initiative of Archbishop Riley of Perth, the 
Church of England acquired the lease in exchange for a Church reserve on 
^^Police Constable Ritchie's Journal, Police File, 393/98, BL dted in N.Green, Marndoc Reserve, pp. 259-
260. 
^^CSO 90/1894, BL dted in N.Green, Marndoc Reserve, p.l 16. 
""N.Green, Marndoc Reserve, p.l63. 
6lE.R.Gribble, Fortv Years. p.l68. 
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the Gascoyne River - the site of J.B.'s failed missionary venture in the 1880s. 
Harold Hale, son of the first Bishop of Perth, was appointed to lead a party 
of five missionaries to Forrest River and he prepared by visiting Yarrabah 
mission to study Gribble's methods. 
The first attempt to convert the Forrest River tribes failed. No 
Aborigines were seen for nine months despite constant thefts of food and 
supplies62. After contact was established. Hale was speared twice; his 
assistant, Lennox, was clubbed unconscious and the mission boat was stolen 
twice. The police were summoned and ten Aborigines were taken to 
Wyndham for trial. Five were released. The remainder were given fifteen 
lashes and prison sentences of two to three years for attacking Hale and 
three to six months for stealing the boat^^ jj-jg Western Australian Record 
astutely observed that the trial and involvement of the police was 
"unpropitious [and] may...adversely affect the disposition of the local 
blacks''^"* The attacks worsened. Aborigines completely disabled the mission 
cutter and the missionaries resorted to firing shots into the air to effect 
dispersals^^ Wyndham's resident magistrate warned that it was "a suicidal 
act" for the missionaries to remain and the Police Commissioner urged the 
Church to withdraw before "lives are sacrificed"^^. The mission was 
abandoned at the end of 1898. 
^^Western Austi-alian Record. 25 February 1899, ABMWA, 2 / 1 , ML. 
"^Western Australian Record c. February 1399. According to the ABMWA Mins, 17 November 1898, three 
Aborigines were imprisoned for six months and two received two years with fifteen lashes, ABMWA, 2 /1 , 
ML. 
^ ^ e s t e r n Austi-alian Record c. February 1899, ABMWA, 2 / 1 , ML. 
"^Interview with Hale, unidentified newspaper cutting, ABMWA, 2 /1 , ML. 
^^Resident Magistrate Pearse to Riley, 17 May 1898; Com.Police to Diocesan Secretary, 9 Augiist 1898, 
ABMWA, 2 / 1 , ML. 
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Such encounters encouraged white settlement to concentrate closer 
to the overland routes to Queensland and the Northern territory on the 
more fertile, less hostile east side of the Cambridge Gulf. Similar 
considerations influenced the Western Australian government's 
proclamation of the Marndoc reserve in 1911. The 3,000,000 acre reserve was 
sacred to the Forrest River tribes. It was bordered by the Cambridge Gulf to 
the east, the coast in the north and extended south through the Milligan 
Ranges and across the Durack River to Bindcola Creek. Included in the 
reserve was a 100,000 acres for the Church of England spreading across both 
sides of the Forrest River. 
The Marndoc reserve allowed local tribes to preserve their 
traditional social, economic, political and spiritual life with only minor 
adjustments to white incursions on the east side of the Gulf. In April 1913, 
Gerald Trower, Bishop of the newly created North-West diocese, took up 
the Church's option on the Marndoc Reserve and made a second attempt to 
establish a mission at Forrest River. Trower personally led the six man 
mission party to Forrest River. Portents of failure came early. Before Trower 
returned to Broome, one of the party (Burns) drovmed after becoming 
tangled in lilly-roots while duck shooting. Rev. Robins, who had 
missionary experience in Africa, was left in charge and a pre-fabricated tin 
mission house was erected near the site of Hale's abandoned mission and 
close to the Victorian Pastoral Company's camp at Dadaway Lagoon. Local 
Aborigines were offered food in return for work but is unlikely that they 
differentiated between the missionaries and other whites. Harry Grocott, a 
lay missionary, always carried a revolver. When his co-worker, Marriette 
was clubbed on the head by Jumbo (possibly Gumbol), Grocott fired a shot 
into the air. The Aborigines scattered but subsequently became more hostile 
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and raided the n-iission at night. The missionaries were scared. They 
surrounded their hut with barbed wire and "loopholed" it so they could 
shoot during attacks without being speared. Rev. Robin's described the hut 
as a "fortification" against the "enemy". By September 1913, aH the 
missionaries had resigned and Rev Stubbs was summoned from Port 
Hedland to "hold the fort"^^, when Gribble arrived, in December 1913, he 
found the local tribes leading traditional lifestyles and under far less 
territorial pressure and cultural stress than the Aborigines around Yarrabah 
in the 1890s. Nevertheless, their prior experiences with whites in general 
and missionaries in particular were unlikely to make them amenable to yet 
another invasion of their territory. 
^^E.R.Gribble, Despised Race, p.88. 
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Chapter 7 
FAILED MISSIONARY AND UNWANTED CHAMPION 
Gribble left for Forrest Mission within two weeks of Bishop Trower's 
summons. Although he had six months leave from his Gosford parish, 
Gribble never intended returning^ Secretly, he had always coverted Forrest 
River Mission. Long before Trower's call, Gribble had volunteered, as an 
'experienced bush missionary', to go and salvage the mission if the original 
staff proved inadequate^. Publicly, Gribble maintained that Forrest River was 
a "path of duty"^. Privately, it was a chance to fulfil his commitment to 
missionary life. It also offered an escape from a loathsome life of parish 
work and domestic disharmony. His brief reunion with Amelia at Gosford 
was tension ridden and had confirmed their incompatibility^. Gribble was 
anxious to escape and his intention of staying at Forrest River was quickly 
apparent. He arrived in Wyndham on 30 December 1913. Two days later, 
and even before visiting the mission site, he formally resigned his Gosford 
parish. James and Angelina Noble, whom Gribble had summoned to assist 
him, arrived in April 1914^. Gribble showed an astute understanding of the 
Aboriginal/missionary dynamic by enlisting their service and the Western 
Australian Church News acknowledged that : 
the fact that these fellow country-men of the same color 
(sic), have come from afar to lead them to the same 
calling and teach them the same Creed as they 
themselves have long embraced, must appeal strongly to 
the native mind^. 
^E.R. Gribble, Despised Race, pp.85-86. 
^E.R.Gribble, Despised Race, pp.86, 88. 
•^E.R.Gribble, Despised Race, p.88. 
•^Interview, Jill Murray, Sydney, 6 June 1984. 
^ABMR. August 1914, p.l 10; Interview, Lovie Kiuna, Yarrabah, 31 December 1984. 
^WACN. 1 June 1914, p.3. 
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The Nobles became "a kind of connecting link between the natives 
and the white Missioners"''. Angelina, the only woman on staff for six years, 
was a talented linguist. She worked with the women, translated for Gribble 
and for Aborigines appearing before the Wyndham courts^. James' ability to 
hold the Aborigines' attention made him an invaluable preacher^. Both 
were admired and appreciated by the local tribes and their presence saved 
Gribble from the attacks that had halted earlier attempts to establish a 
mission at Forrest River^o Q ^ one occasion the Nobles found : 
The river...just black with Aboriginals...just watching 
them. Wild people...They didn't want to see those white 
people cause they never saw white people in all their 
lives. Then [James] got up and stood at the fore of that 
boat. When they saw him they all put their spears down. 
That was that and they were all calm when they saw 
this...black man and he told them "my wife is black too 
but she's half-caste"...They were satisfied with the wife 
too...and they all put down their spears^^. 
Gribble adopted the High Church custom of addressing his staff as 
Brother (or Hoblah), Sister, and took the title Judja (meaning both Father 
and Chief) for himself^ 2, g^t labels did not alter Aborigines' perception of 
importance. Some considered James Noble "boss" of the mission^^ and the 
Nobles deserve considerable credit for any Aboriginal souls won to 
Anglicanism during Gribble's administration. 
Forrest River Mission had little to recommend it when Gribble and 
the Nobles arrived. The settlement consisted of a "very small and deadly hot 
iron hut" surrounded by "a barbed-wire 'fortification' " designed as 
^WACN. August 1916, p.9. 
^E.R.Gribble, Despised Race, p.88. 
%ACN, December 1914, p.8; E. R.Gribble, ABMR. June 1915, p.62. 
^^WA, 18 June 1914, p.6; WACN. June 1914, p.3; September 1915, p.l5; August 1916, p.9. 
^^  Interview, Lovie Kiuna, Yarrabah, 31 December 1984. 
H.Basedow, Narrative of an Expedition of Exploration in North Western Australia. Adelaide 
W.K.Thomas, 1918, p.232. 
^^B.Shaw, ed.. My Country. p.l08. 
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protection from hostile Aborigines^^. jhe staff had resigned and the large 
Aboriginal population was "shy" of the mission and only visited for "a few 
hours" at a time^^ AS at Yarrabah, Gribble started virtuaHy 'from scratch'. 
It was Gribble's ambition to recreate the supposed triumph of 
Yarrabah at Dadaway. He dreamed of making Forrest River a mirror image 
of Yarrabah - complete with outstations scattered throughout the reserve, a 
government, court, fire brigade, uniformed boat crew, surpliced choir, 
printing press, and cricket teams. He envisaged the mission as the base for 
itinerant proselytising throughout the district^^ and his aim was endorsed by 
the Perth Board of Missions (hereafter Perth),the local representative arm of 
the ABM's head office in Sydney (hereafter Sydney)^7. 
To fulfil his objective, Gribble duplicated the strategies used at 
Yarrabah. Medicine, tobacco and "tucker" were distributed to the people and 
particular attention was given to the old, sick and children whom Gribble 
was anxious to make "more and more centred" at the mission^^ Gribble's 
medicine drew many to the mission. Staff reported that there "was always a 
very fair parade of sick, lame & lazy at the Hospital each day". In 1923, for 
example, the mission treated 2067 Aborigines^^. Tobacco was also a powerful 
attraction and Aborigines visited the mission for regular supplies^o. 
Reverend Arthur Haining, Gribble's successor, observed that "Tobacco is the 
Money token"2i and Gribble warned him that "He who controls the tobacco 
^^E.R.Gribble, Despised Race, p.88. 
^^E.R.Gribble, Forty Years, p.l75; Problem, p.78; Despised Race, p.89. 
^^ABMR. July 1914, p.87; July 1917, p.87; June 1919, p.46; WACN, October 1917, p.4; December 1926, 
p.l7. 
17 This point is also made by N.Green, European Education, p.77. 
^^ABMR, July 1915, p.62; E.R.Gribble to Perth, 2 February 1914, ABMWA, 2/1, ML. 
^^ABMR. May 1924, p.41; Freeman, Report for 1920, uncat., ABMA. 
^'^Freeman to Archdeacon, 7 March 1921, uncat., ABMA. 
^^Rev.A.Haining, Report, 14 December 1928, Box 5.8, ABMA. 
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controls the mission"^^ Yet few of those who came for tobacco settled. 
Rather, they used tobacco to enhance tribal life by incorporating it into the 
local economy and making Forrest River "the terminus of a trade route" for 
the exchange of tobacco, karl (spinifex resin) and the powder, derived from 
burnt gypsum, used to make ceremonial body paint^^. Gribble's food had less 
appeal. The mission's diet was monotonous and "without variation" . 
Breakfast consisted of wheatmeal, damper, jam or treacle, tea or coffee. 
Lunch was sago, tapioca or rice; damper, jam or treacle, tea or cocoa. Dinner 
usually consisted of tinned meat, tea and the occasional fresh, damper^*. The 
children "turned from cornflour...almost retching". The adults refused to 
eat rice because it looked like "cooked maggots"^^. When "native fruits 
[were] ripe and plentiful...[mission] numbers went down to a few children 
and old folk only"^^. 
Western medicine competed with Aboriginal remedies and attacked 
the domain of the clever men and women who traditionally provided 
medical care. Gribble's food, however, supplemented but did not supplant 
the local economy and food sources. Dramatic seasonal variations in rainfall 
hindered agricultural development at the mission and in some years crop 
production was an "absolute failure"^^. Food supplies from Perth were 
precarious and there were serious shortages because of delays, strikes and 
the withdrawal of steamers to Wyndham during World War P^. At times, 
the shortages were critical. In 1922, the mission reported that it was "entirely 
99 
"^"^Rev.A.Haining, 1929, p.17 in N.Green, European Education, p.101; unidentified newspaper cutting, 
GP, 14/20/6, ML. 
^^E.R.Gribble, Problem, p.32. 
24WACN, February 1921, pp.15-16. 
^^E.R.Gribble, Problem, p.l6. 
^^Freeman to Saunderson, 23 January 1921, uncat., ABMA; ABMR, April 1915, p.lO; WACN. May 1916, 
p.9; March 1917, p.8. Note : Saunderson's name also appears in the correspondence spelt as Sanderson. 
^^Freeman to Saunderson, 25 August 1920, uncat., ABMA. 
^^WACN. lulv 1917, pp.4-5. 
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wiUiout all groceries, including tea, sugar, coffee, etc....for weeks [and] we are 
now out of flour...no smoke[s] for a month"29. Sometimes potential 
converts had to be turned away because there was no food and mission 
residents had to be sent out to collect "native tucker" in order to survive^o. 
Food was crucial to the mission's success for lack of stores meant a 
shortage of labour that limited garden cultivation and made it "impossible 
to go in for anything big"3i. A vicious circle resulted. The Forrest River 
tribes defined their relationship with Gribble according to traditional 
concepts of reciprocity and refused to work unless paid in food and/or 
tobacco32. To the constant grievance of Gribble and his co-workers, when 
payment was not available. Aborigines went to Wyndham to work or trade 
their women for sugar, tea and flour. Perth was told that "our primary object 
of getting their souls is lost, if we have not got their bodies"^^. Although 
Aborigines gradually gained sufficient "confidence in the Mission" to leave 
their children during hunting and the women stayed at the mission when 
their men left the district^'*, the availability of indigenous food on the 
Marndoc reserve and Gribble's inability to provide regular rations 
discouraged large scale, voluntary. Aboriginal settlement. Ironically, the 
mission's existence compounded the problem. By attracting "so many 
natives to one centre, the natural consequence is that native food has grown 
scarce". As a result. Aborigines went where native food was available and 
29WACN, May 1922, p.7. 
^^Freeman to Saunderson, 25 August 1920, uncat., ABMA; E.R.Gribble, Journal, 5 September 1925, MN 
23891/13, BL. 
31 WACN, May 1921, p.lO; October 1920, p.9. 
^^WACN, October 1920, p.9; May 1921, p.lO; Bp Trower to Archdeacon, 27 May 1917, ABMWA, 2/1, ML; 
Freeman to Saunderson, 13 February, 7 March 1921, uncat.; Rev. Webb to Perth, 3 August 1927, Box 5.8, 
ABMA. 
33ABMR. lulv 1916, p.95; WACN, July 1918, pp. 20-21. 
34WACN, March 1916, p.ll. 
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the missionaries complained that they were being "drawn off the Reserve 
and away from our influence"^^. 
Those in touch with the mission were divided into three classes. The 
"inmates" lived within the mission compound, were subject to Gribble's 
authority and considered by Gribble "the actual Mission"^^. The brengen 
Hved on a semi-permanent basis in the adjacent camp, worked in exchange 
for food and tobacco but came and went as they pleased. The narlies visited 
intermittentiy en route to tribal rituals, seasonal supplies of native food or 
lured by the tobacco trade and festivities, such as Christmas, when food was 
distributed to ah^^. 
As at Yarrabah, the children were Gribble's primary focus. Believing 
that only the mission could provide temporal and spiritual salvation, 
Gribble was willing to use any method to expand the mission's population. 
Visiting children were given food to encourage allegiance to the mission^^. 
Gribble told Dr. A.P.Elkin, anthropologist and fellow clergyman that he 
refused "work and therefore, food and tobacco, to parents who will not hand 
over their children when requested". Elkin observed that "this method is 
often successful"39. Other children were taken from mothers unable to 
provide care; given by fathers to escape tribal marriages or taken from 
whites who had abducted them from their own country^o. Gribble also 
collected children from Wyndham^i and bribed Aborigines to abduct "kids 
from the bush for the school and dormitory"42. The older children fully 
35ABMR, October 1915, p.l43. 
^^A.P.Elkin, 1928 Report on Forrest River Mission, p.5, PMS 4176, AIAS. 
37 This definition is derived from Rev.A.Haining, Report on Forrest River Mission, 1928, Box 5.8, ABMA. 
N.Green in Marndoc Reserve, passim, however, calls the camp men brengen and the women narlies. 
Further community consultation is needed to clarify the meaning of each term. 
38WACN, 1 June 1914, p.20. 
^^A.P.Elkin, 1928 Report on Forrest River Mission, pp.6-7, PMS 4176, AL^S. 
40E.R.Gribble, Problem, pp.39^0: ABMR. lulv 1916, p.94; July 1917, p.87. 
4^  WACN, March 1916, p.lO; E.R.Gribble, Journal 12 August 1921, MN 545 2389A/4, BL. 
•^^Interview, Lily Johnson, Wyndham, 16 January 1986. 
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understood that Gribble was "coHecting us to make up the numbers at the 
Mission"43. Dormitories, surrounded by barbed wire to prevent escape, were 
completed by September 1914. By 1916, most of the mission's forty 
permanent residents were children*^. 
The Aborigines resented Gribble coveting their children and some 
retaliated by refusing to produce offspring. Rev. Haining was told that "We 
do not want babies because missionaries take them away from us and put 
them in the compound"45. Kaberry also found that local women aborted 
pregnancies rather that bear children to be appropriated by the mission'*^. 
Gribble's methods had a devastating impact on the local birthrate. Even by 
Gribble's terms, it was a self-defeating policy because it depleted the pool of 
bush children available to build mission numbers. But Gribble had no 
cognisance of the consequences of his methods. When births at the mission 
exceeded those outside, Gribble declared it a victory for God and proof that 
the mission was saving Aborigines from extinctions^. 
Despite Gribble's claims that the mission had "a wonderful hold on 
the tribes"48, population growth at Dadaway virtually halted after two years 
and there was negligible growth between 1915 and 1920^ *9. Inter-tribal rivalry 
and spiritual ties with their locale dissuaded some Aboriginal groups from 
adopting mission life^o. Although some women sought out the mission to 
^Interview, Freda Chulung, Wyndham, 14 January 1986. 
^ABMR.Iuly 1916, p.86. 
S^Rev.A.Haining, 1929, p.6 in N.Green, European Education, p.l36. 
^P.Kaberry, 1935, p.417, in N.Green, European Education, p.136. 
^'E.R.Gribble, Problem. p.l43; Unidentified newspaper cutting, GP, 14/20/6; For a different perspective 
on the causes of birth rate changes in the region see A. Lommel, "Modern Culture influences on the 
Aborigines", Oceania. 21,1, September 1950, pp.14-24. Lommel argues that a psychic "disposition" and 
"atmosphere" was necessary for conception and that the region's "psychic balance" was disrupted by 
European contact. 
" ^ V A C N , July 1916, p.9. 
Freeman to Saunderson, 20 July 1920, uncat., ABMA. 
50ABMR. July 1914, p.87. 
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escape violent husbands^!, most of the adult residents were disabled 
dependents. The local tribes viewed Forrest River as a handy depository for 
the elderly and infirm as did the Wyndham poHce who also sent disabled 
Aborigines to the mission52. By 1920, "a very large percentage" of the 
residents were "aged, sick and maimed"^^. 
By 1928, just over fifty local Aborigines lived at Forrest River and 
most were children. Others exploited Gribble's medicine, food and tobacco 
or stole metal and glass to make spears (a constant problem for the mission). 
Few abandoned their culture and settied permanently. Alagomondie was 
typical of the many who lived and worked at the mission for several 
months and then left54. Gribble's married 'converts' repeatedly absconded 
and had to be forced to return. Even Jayinunjin, whom Gribble crowned 
King David, and his sons, Peter and Oswald, preserved their ties with those 
outside the compound and maintained their traditional responsibilities^^. 
Geography was decisive in Gribble's failure to induce large numbers 
of Forrest River Aborigines to settle. The sparse white settlement in the East 
Kimberieys and the mission's location in the Marndoc Reserve meant that 
the territorial pressures that forced Aborigines to accept mission life at 
Yarrabah did not exist at Forrest River. The capacity of local tribes to 
continue relatively unhampered lives on the Marndoc Reserve meant that 
the mission was not essential to their survival. Aborigines could exploit its 
economic and medical advantages without relinquishing their traditional 
lifestyle and culture. 
^^E.R.Gribble, Journal, 27 September 1923, MN 545 2389A/7; E.R.Gribble, Forty Years, pp.176-177; 
ABMR. December 1914, p.l75. 
52wACN. October 1914, p.3; ABMR. June 1915, p.62. 
^^Freeman to Saunderson, 25 August 1920, uncat., ABMA. ABMR. October 1915, p.l44. 
^E.R.Gribble, Fortv Years, pp.190-191. 
^^N.Green, European B<riW?^\\QI\, P-96. 
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Figure 8: FORREST RIVER MISSION 
and WYNDHAM circa 1920. 
Yet large numbers were integral to a successful mission and Gribble 
felt forced to use more drastic methods to expand the mission's population. 
As at Yarrabah, he resorted to government legislation. Based on 
Queensland's 1897 Aborigines Protection Act, Western Australia's 1905 Act 
to make provision for the better protection and care of the Aboriginal 
inhabitants gave the government extensive controls over the lives of 
Aborigines and remained the "cornerstone" of its Aboriginal legislation 
until 1936^ .^ The Act authorised the forcible removal of unemployed 
Aborigines to reserves and the declaration of areas prohibited to Aboriginal 
entry. It gave the Chief Protector of Aborigines legal guardianship over all 
full and "half-caste" Aborigines under sixteen years of age, and sanction 
over all marriages between Aborigines and non-Aborigines. In 1921, Gribble 
invoked the Act to ask that Aboriginal "orphans, neglected, diseased, and ill-
treated children under the age of 16 years [as well as the] old, blind, and 
infirm...not supported by their relatives" be sent to Forrest River Mission^^. 
By resorting to the Act, Gribble hoped to increase the mission's 
Aboriginal population while the annual government allowance of £5 for 
each pensioner would enable him to increase numbers while avoiding extra 
costs^^. Those sent to the mission under the Act came from across the 
North-West from Broome, Derby, Port Hedland, the Oscar and Leopold 
Ranges59. Most were children who "cried and cried and cried" when taken 
from their parents by the police^^. Yet, in contrast to the situation at 
Yarrabah, too few were sent to the mission to increase its total population 
^^P.Biskup, Not Slaves Not Citizens, pp.60-68. 
'^^ E.R.Gribble to Batchelor, 11 & 12 June 1921; Perth Secretary to E.R.Gribble, 11 July 1921, ABMWA, 
2/6, ML. 
58perth Secretary to E.R.Gribble, 11 July 1921, ABMWA, 2/6, ML; WA, 16 February 1918, p.8. 
^^Interview, Lovie Kiuna, Yarrabah, 31 December 1984; Lily Johnson, Wyndham, 16 January 1986. 
^^Interview, Lily Johnson, Wyndham, 16 January 1986; Lovie Kiuna, Yarrabah, 31 December 1984; Rosie 
Gerard, Oombulgurri, 18 January 1986. 
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dramatically. In each year between 1922 and 1928, the average number of 
pensioners at Forrest River Mission only totaHed thirty-seven Aborigines^^. 
Gribble became increasingly desperate. He implored Sergeant 
Buckland, of the Wyndham Police, and Chief Protector A.O. Neville, to use 
Section 39 of the 1905 Act to declare a twenty-tive mile prohibited area 
around Wyndham so that police could arrest unemployed Aborigines and 
ship them to Forrest River. Not only would this increase the mission's 
population but Gribble hoped it would stop "increasing numbers" of 
Aborigines being "drawn off the Reserve and away from our influence"62. 
The prohibited area was declared but it failed to fulfil Gribble's hopes. 
By 1928, about 111 Aborigines Hved at Forrest River. More than half were 
from outside the district and over seventy were children under seventeen^^. 
When Rev. Needham, A.B.M. Chairman, visited the Mission in 1928 he 
found : 
the smallness of the number inside the Mission...most 
disappointing. After fourteen years' work there ought to 
be a much larger population resident in the Mission. 
There are very few adults residing in the Mission 
village^4_ 
From as early as 1920, Gribble's inabiHty to attract large numbers made 
him look to the "young married mission folk [to] build up a Christian 
community"^^, n was a serious admission of defeat that cut across Gribble's 
aim of saving souls by effectively ignoring Aborigines beyond the mission 
compound. Pinning his hopes on the breeding capacity of married converts, 
Gribble encouraged early marriages. 
^^CPA,.Reports 1922-1928. The figures for each year were 1922:31; 1923:32; 1924:36; 1925:37; 1926:41; 
1927:43; 1928:39. 
^^ABMR. October 1915, p.143. 
^^A.P.Elkin, 1928 Report on Forrest River Mission, p.5, PMS 4176, AIAS. 
^^Needham, Report, ABM Board Mins, 22-23 August 1928, M4/4, ML. 
^^E.R.Gribble, Journal, 16 April 1922, GP, 4/10/13, ML. 
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But Gribble did not abandon his vehement opposition to Aboriginal 
marriage customs - particularly polygamy, infant betrothal and kinship 
restrictions on marriage. Gribble regarded the traditional Aboriginal 
marriage as a union where "unspeakable things happen" where mere 
children were forced to submit to a husband who "can do with her just what 
he wills"^^. His views had Httie factual basis^''. Nevertheless, he induced 
married women to abandon their tribal husbands for mission life and 
actively encouraged unions that snubbed betrothal commitments, kinship 
laws and tribal obligations^^. Instead, mission marriages were performed 
after "two names...became coupled in some childish or other manner"^^. 
Even in the 1920s, Gribble's approach was becoming outdated. It was 
damned by Dr. Elkin : 
The mission is not a mission to the blacks but a place to 
which the Government can send half-castes and cripples. 
Gribble adds to these by getting hold of the children from 
the bush blacks (through their tummies) and as soon as 
they reach puberty marrying them as he thinks fit, 
putting each pair in a hut and getting them to breed. He 
says his hope for the mission lies in these babies so born. 
He has nothing to offer the outside black and doesn't 
regard them as his mission. The married couples are 
separated from 5 am until 8.30 pm so it is no wonder 
that the expression Gribble's stud farm has grown up^o. 
Wrong marriages raised the ire of the older tribal members and 
caused continuous "dissension" within the tribe^^. Problems for the mission 
staff resulted. The female residents had to be guarded to prevent them 
absconding or being abducted by promised husbands. Men who violated 
^^E.R.Gribble, Fortv Years, pp.175-6. 
^'^P.Kaberry, Aboriginal Women, pp.84-97. 
^^A.P.Elkin, 1928 Report on Forrest River Mission, p.9, PMS 4176, MAS; P.Kaberry, Field notes, MS 
739/1, AIAS.; WACN, July 1917, pp. 4-5. 
^^A.P.Elkin, 1928 Report on Forrest River Mission, p.9, PMS 4176, AIAS. 
''^A.P.Elkin to Sally Elkin, 13 May 1928, EP, Box 216,5/2/1, SU. 
''IP.Kaberry,"The Forrest River", p.422. 
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tribal Law by 'marrying wrong' were attacked. Spears were thrown into the 
mission compound when Gribble refused to hand over promised spouses or 
married women living at the mission72. The affect of Gribble's methods 
further reduced the appeal of his mission. Parents avoided Forrest River 
because they knew that: 
once [a] child is in the Mission, he or she wiU not be 
aHowed out again except for a few hours on a holiday 
under the supervision of a missionary, that later the 
child will be married contrary to the tribal laws and to 
promises made by the parents and that finally, the child 
becomes a complete outsider to all tribal culture^^. 
Gribble was too inherentiy ethnocentric to learn about or attribute 
merit to Aboriginal culture. Any knowledge he acquired was scant, selective 
and gleaned in passing. Local Aborigines told him about the great Spirit La-
La and Gribble used the term as a substitute for 'God'. But his cultural 
prejudices prohibited him from taking this radical step further. It was not 
until 1928, after Elkin criticised his ignorance of Aboriginal culture, that 
Gribble deliberately sought out and recorded some of Forrest River's 
customs and Dreamtime lore^^. 
Gribble's prejudices duphcated those of others associated with the 
mission. The Honorary General Secretary of the Perth Board of Missions, 
A.R.Saunderson, regarded the mission as "the white man's burden"75. 
72WACN, July 1917, pp. 4-5. 
''^A.P.Elkin, 1928 Report on Forrest River Mission, p.7, PMS 4176, AIAS. 
^^E.R.Gribble, Journal, 1928, passim. 
75WA, 26 November 1917, p.5. 
238 
Nurse CorreU, a staff member from 1918, was delighted that Aborigines 
were: 
quick to show their gratitude, never forward in their 
behaviour towards the missionaries, and a black always 
humbly walks behind a white person...the poor 
blacks...understand that the Mission is here...solely for 
their good and happiness^^. 
Vernon Sherwin, another staff member, considered it : 
wonderful [that] three or four years ago, vice, in some of 
its vilest forms, reigned supreme [now] the Mission boys 
and girls...have a repugnance for the same evils that in 
the early days they looked upon as quite a matter of 
course...cleanliness is gripping them...the Mission is 
their home...when spoken to, the Mission blacks reply 
'Yes, Sir' or 'No, Sir' and salute^^. 
Such ethnocentrism permeated aH aspects of mission life. Angelina 
Noble was the only female. Aboriginal, staff member but it was she who 
cooked the meals for the white staff. While they ate, girls from the mission 
dormitory took turns to pull the punkah^^. 
Similar prejudices drove Gribble's efforts to obliterate Forrest River 
culture. He regarded the destruction of Aboriginal culture as integral to 
Christian conversions^. Conspicuous disculturation also impressed Church 
goers who interpreted (or misinterpreted) it as proof of successful spiritual 
and temporal transformation. Seeking to repeat the accolades he received in 
Queensland^, Gribble used Yarrabah as his model for culture change at 
Forrest River. 
S^WACN. May 1918, p.17-18. 
77WACN. July 1918, pp.20-21. 
S^Interview, Gwyn Gribble, Perth, 6 January 1986. 
S^A.P.Elkin, Journal, 29 May 1928, EP, Box 1,1/1/1, SU. 
^Bp Trower, WACN, November 1922, p.ll; Colebatch, Minister for Education, WACN, February 1921, 
p.l5. 
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The dormitories were a chief means of cultural subversion. They 
divorced children from their cultural roots, interrupted the flow of 
Dreaming knowledge and denied them access to the rites of passage that 
defined ti^eir place in the Aboriginal world^^. The dormitory had less effect 
on the first generation of mission residents, several of whom were initiated 
and whose cultural grounding enabled resistance to Gribble's socio-religious 
ideology^2 xhe impact was more dramatic for those transported to the 
mission and geographicaHy isolated from their tribal heritage outside the 
Marndoc Reserve. 
European education accelerated the acculturation process. Gribble 
started a school soon after arriving at the mission. Resident children learnt 
"to speak English, read, write, count and became good Christians''^^, xhe 
narrow curriculum was the first step in fulfilling Gribble's vision of a totally 
segregated, self-sufficient mission community. The school helped supplant 
Aboriginal identity by isolating the children from their culture and 
imposing European values in a regimented learning environment under 
missionary control. 
Gribble rigidly enforced the Protestant work ethic. Food was denied to 
non-workers and "idHng [was] not allowed"^. Bells dictated daily duties and 
"everything went by routine"^5_ jhe work-bell summoned everyone to daily 
parade to be "told off for ti^eir respective jobs"^^. Labour mimicked the 
Victorian gender divide. Work teams were organised according to age and 
gender with males doing farm and stock work and females "all domestic 
^^For a similar view see N.Green, European Education, p.38. 
""^N.Green, European Education, p.89. 
°-^N.Green, European Education, p.2. 
84WACN, September 1916, p.l5. 
^•='H.Basedow, Narrative of an Expedition, p.231; WACN, October 1917, p.8. 
^J.C.Thompson in ABMR. September 1927, p.l23. 
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duties, such as cooking, sewing...and house-work"87. As a strict 
segregationalist, Gribble taught Aborigines to perform routine mission 
chores but had no intention of providing skills to enable survival beyond 
the mission's confines in a white dominated economy. 
Mission discipline was rigid and military-like with imperiaHst 
overtones. CMldren walked "in straight lines to Church"^^ and there was 
daily morning drill^^. "God Save the Queen" concluded school lessons and a 
monthly "Flag Day" was held to salute the Union Jack^o. 
Gribble was direct in his attacks on many customs. He banned infant 
betrothals, polygamy and traditional mortuary rites. He threatened to 
horsewhip anyone participating in initiation rites. Local Aborigines who 
revenged violations of marriage laws were punished with twenty strokes of 
the strap^i. The structure of mission life made it impossible to continue 
many traditional customs. Increase rites could not be performed; deferred 
mourning ceremonies could not be attended; it was difficult to preserve 
pregnancy taboos and ramba (marriage avoidance). Tribal and totemic 
identities were replaced by Christian names; English was spoken instead of 
native languages. All residents were forced to wear the mission uniform of 
a sulu or shift, and men had to discard the elaborate, local hair styles for a 
western 'short-back-and-sides'. 
Filling the cultural vacuum was Gribble's own brand of High Church 
pageantry. By 1917, all services were intoned with sung canticles^^. Later 
Gribble introduced "choristers in scarlet surplices", choral Holy 
^^ABMR, October 1923, p.ll2; May 1923, p.48; Interview, Lily Johnson, Wyndham, 21 January 1986. 
""Interview, Rosie Gerard, Oombulgurri, 18 January 1986; WACN, November 1915, p.7. 
^^WACN, February 1915 in N.Green, European Education, p.88; WACN, August 1916, p.9. 
^OWACN, November 1915, p.7; July 1916, p.l2; WACN. May 1917, p.l2. 
^^WACN, May 1915, p.ll. 
92ABMR. July 1917, pp.86-87. 
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Communion and Compline^^. At Evensong the Lord's Prayer, Creed and 
Confession were intoned and the Magnificat and Doxology sung^^. ChUdren 
sang the "Gloria Patra" as they marched to and from churches, and Sunday 
services were preceded by a "procession round the village... 
singing...'Onward. Christian Soldiers,' with the Cross of Jesus...at the head of 
the procession"96. The ti-appings of Christianity pervaded ah aspects of life. 
Grace was sung before meals and a chorus of the "Te Deum" greeted the 
return of the mission boat^''. Such conspicuous displays of devotion visually 
demonstrated the gulf between converts and heathens. To mark their 
spiritual isolation, non-Christians were physicaHy separated from the 
mission residents. They walked behind the priest during processions and 
were fed outside the mission compound^^. 
According to Gribble, the Aborigines were curious about God and 
"listened attentively" during services^^. A class of seven male Catechumens 
began in mid-1915 and four Aborigines were baptised on 18 June 1916^^°. On 
1 August 1922, a group of twenty-four were the first Aborigines to be 
confirmed at the mission^^^. By Gribble's departure at the end of 1928, 134 
had been baptised and forty-four confirmed^^^ Yet, as one mission visitor 
observed, mimicry of Christian ritual did not mean comprehension or 
sincere conversion^o^ Many of those baptised were from outside the 
^^ABMR, October 1922, p.l23; F.W.Teasdale (MLA), WACN. December 1926, p.l9. 
E.R.Gribble, Journal, 16 April, 29 September 1922, GP, 4/10/13, ML; ABMR. April 1924, p.7. 
^^E.R.Gribble, WACN, September 1916, p.l5. 
95WACN. November 1915, p.7. 
^^WACN. September 1916, p.l5; Batchelor, ABMR, September 1923, p.98. 
^^A.P.Elkin to SaUy Elkin, 11 April 1928, EP, Box 216,5/2/1, SU. 
^^A.P.Elkin, 1928 Report on Forrest River Mission, p.6, PMS 4176, AIAS. 
^^ABMR. April 1915, p.lO; January 1923, p.l73. 
^O^Forrest River Baptismal Register, BL. An eariier baptism occurred on 12 December 1915 but Gribble 
did not consider this a Christian baptism for it was given to a non<onvert on the point of death. 
^O^ABMR, 7 January 1923, p.l72; Forrest River Register of Services, BL. 
^02E.R.Gribble, Despised Race. p.ll3. 
^^•^H.Basedow, Narrative of an Expedition, p.224. 
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Marndoc Reserve. Of the four Aborigines at the mission's first christening 
in June 1916, two of the group, Norman Eura and Mary Teecool, were 
foreign to the locale. Fifty-three (nearly half) of all those baptised were 
infants or young children on whom Anglicanism was imposed without 
consultation^04 j ^ g remainder had a questionable understanding of 
Christianity. Gribble insisted on the use of English in the school, church and 
mission compounders ^nd claimed that the "learning of native 
languages...was not his business". He refused to acquire "more than a few 
odd words of the language''^^^ even though the Aborigines' English was 
limited^O'''. The mission staff admitted that the lack of a mutually intelligible 
language seriously "handicapped" their work^^^^. Dr Elkin reported that 
those Gribble baptised "did not, and do not understand baptism or what the 
mission is doing''^'^^ and that most contirmees knew "only...a few words of 
English"eio. Mary Teecool, for instance, spoke no English yet, the day after 
her baptism, she became the mission's first Aborigine to undergo a 
Christian m a r r i a g e ^ . Similarly, one of Gribble's first confirmees was a 
deaf/mute whose cognisance of Christianity must be suspectei2 n- ^ ^^^ even 
less likely that Aborigines understood the Latin hymns Gribble's Anglo-
Catholicism imposed on the community. 
Ostensibly because of the language problem, Gribble radically 
simplified the Christian message. The primary purpose of church services 
became the inculcation of acceptable forms of western behaviour. Gribble's 
•'r'*Forrest River Baptism Register, BL. 
•'r^Interview, Gwyn Gribble, 6 January 1986. 
106A.P.Elkin, 1928 Report on Forrest River Mission, p.8, PMS 4176, AIAS; A.P.Elkin to Sally Elkin, 13 
May 1928, EP, Box 216, 5 / 2 / 1 , SU. 
e^'H.Basedow, Narrative of an Expedition, p.224. 
^Q^ABMR, August 1914, p . l l l ; E.R.Gribble, Report, March 1918, ABMWA, 2/6. 
eO^A.P.Elkin, 1928 Report on Forrest River Mission, p.6, PMS 4176, AIAS. 
llOA.P.Elkin to Sally Elkin, 13 May 1928, EP, Box 216, 5 / 2 / 1 , SU. 
^"WACN. August 1916, p.9. 
ee2ABMR, July 1916, p.86; Interview, Gwyn Gribble, 6 January 1986. 
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favourite text was "Mission boy no tell He; no steal, no lazy feHow, no dirty 
fellow"^^^. As a result, Christianity at Forrest River was a strange mix of 
High Church pomp and evangelical 'fire and brimstone' that was 
dominated by the temporal concerns of mission life. Rev. Haining found 
the Aborigines' understanding of Christianity "far below that which we 
desire...not as real as one could wish [and] does not seem to have sunk in 
very deeply". It was "based upon a superstitious fear & (sic) a large 
percentage of hysteria''^^'^. For this reason, Haining observed, many converts 
"lapse and go bush"^^^, 
Gribble knew that many of his alleged converts had little 
commitment to Christianity. UnHke Yarrabah, there was no hint of an 
emerging indigenous Church. Converts did not undertake missionary work 
amongst the local people. It was not until 1928 that residents actively 
participated in services as lay-readers or by addressing the congregation, and 
only then at the directive of ABM Chairman Needham. Gribble's failure to 
grant greater participatory rights earher was a tacit admission that he had 
not obliterated the supremacy of the local culture. Many Aborigines paid 
token or temporary allegiance to Christianity while preserving their 
traditional customs and world view. After fourteen years at Forrest River, 
Gribble deposed five of his most trusted converts from their positions as 
church servers after learning that they had participated in recent 
circumcision rites^^^. Gribble conceded that most baptised men only stayed at 
the mission for a few months before leaving to find wives^^^ and that four 
confirmed men (11% of the total confirmed) left to fulfil traditional 
^^^ABMR. August 1914, p . l l l 
^^^Rev.A.Haining to the Archbishop Riley, 5 December 1928, Box 5.8, ABMA. 
115Rey A.Haining, Report on Forrest River Mission, 1 December 1928, Box 5.8, ABMA. 
l^^E.R.Gribble, Journal, 21 August 1927, MN 545,2389A/12A, BL. 
117A.P.Elkin to SaUy Hkin, 13 May 1928, EP, Box 216,5/2/1, SU. 
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marriage obligations^^^. At least four married converts (Gribble's hope for 
the future) had so littie commitment to his new world that they absconded. 
Gribble threatened to "drive back with a stockwhip any mission man who 
went outside the compound to the old men's camps''^^^ but many mission 
residents continued to participate secretiy in Aboriginal rituals and rites of 
passage - including initiation ceremonies, bans on speaking the names of 
the dead, ritual revenge, tribal murder, and the smoking of houses to 
remove spirits^20_ jhg mission's proximity to sacred sites, water holes, talu 
and the traditional burial grounds at Camera Pool behind the mission 
helped preserve Aborigines ties with the region's rich spirituality. Mission 
residents were constantiy aware of the vigorous traditional life outside the 
mission for their sleep was often disturbed by corroborees that continued 
until 3 ami2i_ Frequent shortages of supplies at the mission, forced Gribble to 
send mission residents to search for indigenous food, and such sojourns 
beyond the gaze of the missionaries gave Aborigines the opportunity to 
maintain the spiritual ties with their locale^ 22 Furthermore, as long as 
Aborigines could maintain a viable economic existence on the Marndoc 
Reserve, they retained their ability to choose between the mission, the bush, 
or a marriage of both worlds. 
Despite these factors, Gribble continued to insist on submission to his 
rule and Aborigines remember him as "a very, very strict man"^23 Mission 
offences ranged from talking in the dormitories after lights out^24 to stealing 
^^^Rev A.S.Webb, Report on Forrest River Mission, 28 February 1928, Box 5.8, ABMA. 
^^^A.P.Elkin, 1928 Report on Forrest River Mission, p.8, PMS 4176, AIAS. 
^20A.P.Elkin, 1928 Report on Forrest River Mission, p.8, PMS 4176, AIAS. 
^2lFor example, WACN, November 1915, p.7. 
^22For instance, E.R.Gribble, 5, 9,11 March 1926, MN 23891/13; 29 October 1927, MN 545 2389A/14A, 
BL. 
^23interview, Lily Johnson, Wyndham, 16 January 1986; Rosie Gerard, Oombulgurri, 18 January 1986; 
Gwyn Gribble, Perth, 6 January 1986. 
•^24interview, Lily Johnson, Wyndham, 21 January 1986. 
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food and absconding Even thinking of breaking mission rules incurred 
Gribble's wrath. He gave "the strap (on hands) to aH the girls who have been 
a bit restiess of late & (sic) have been talking of going off bush"^25. 
Violations of Gribble's rules meant punishment. At first, Gribble 
imposed non-violent penalties. He fined wrong-doers a number of spears 
for each misdemeanour but soon discovered that this was an ineffective 
deterrent. Spears, unlike woomeras, were easHy made and replacedi26. 
Frustrated by breaches of his authority, Gribble's rule became harsher. He 
introduced public humiliation and ridicule. Children who ran away or 
"backtalked" had their heads shaven in the sign of the crossi27^ Reflecting 
his evangelical origins, Gribble forced absconders to publicly repent for their 
offences and beg for readmission to the mission^ 28 por many, corporal 
punishment remains the most vivid memory of mission life^29 Gribble put 
both children and adults over a block of wood for "a hiding" with "Black 
Tom" - his 4 inch wide leather strap^^o J-J^Q beatings were designed both to 
rebuke offenders and demonstrate Gribble's authority to others. Three bush 
Aborigines who killed mission cattle were given six strokes of the strap each 
in front of sixty men^^i When Ronald stole meat from the store : 
aH the mission had to line up and watch as a lesson...he 
was tied around a boab tree, facing the tree and standing 
and given four cuts with Black Tom like a slave^32_ 
As at Yarrabah, Gribble gave Aborigines token roles in the mission's 
justice system. James Noble, and sometimes Jayinunjin (King David), 
125E.R.Gribble, Journal, 6 February 1918, MN 545 2389A/2, BL. 
126E.R.Gribble, Fortv Years, p.l86. 
^"^Mnterview, Rosie Gerard, Oombulgurri, 18 January 1986. 
^28E.R.Gribble, Journal 24 June 1923, MN 545 2389A/6; 3 July 1927, MN 545 2389A/14, BL. 
129interview, Freda Chulung, Wyndham, 14 January 1986; Rosie Gerard, Clara Roberts, Oombulgurri, 
18 January 1986; Lily Johnson, Wyndham, 21 January 1986. 
'^^^Clara Roberts, Oombulgurri, 18 January 1986. 
^3^E.R.Gribble, Journal, 23 February 1924, MN 545 2389A/8, BL. 
^32ciara Roberts, Oombulgurri, 18 January 1986. 
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administered punishments, a mission police force was established and 
James Munnarra was appointed gaol warden^^^ Public court trials were 
instituted on 27 February 1915 to adjudicate on offences such as the killing of 
mission cattie. Gribble's court, however, had Httie similarity to the local 
djaruk (people's court). Jayinunjin was the only black jury member and any 
semblance of democracy was illusory. It was Gribble who decided verdicts 
and Aborigines were not deluded by the process. They described the court as 
"a sort of council" controlled by Gribble^^^. 
In fact, inmates had littie influence on mission life. Gribble and the 
missionaries dictated the agenda, directed work, devised rules, controlled 
services, organised the timetable, programmes and development. He 
showed little understanding of the status and influence of Jayinunjin and 
did not seek his advice on dealing with the local tribes. Instead, Gribble 
"tried to set [Jayinunjin] up as a puppet to provide tacit approval of his own 
actions"^35 As Kaberry observed : 
By conferring and gaining Qayinunjin's] support, the 
missionary would greatly strengthen his own position, 
and changes introduced in native custom would not be 
regarded by the blacks as merely fresh examples of the 
senseless iconoclasm of Europeans in general and 
missionaries in particular^^^. 
Because of his tenuous hold on the mission population, Gribble was 
unable to fulfil his ambition of establishing a series of outstations 
throughout the reserve. He was reluctant to allow even the limited 
autonomy granted to residents at Yarrabah. 
^^^E.R.Gribble, Journal, 1 November 1924, MN 545 2389A/10, BL. 
^^•^Interview, Freda Chulung, Wyndham, 14 January 1986. 
'•^-'N.Green, European Education, p.97. 
^•^"N.Green citing Kaberry, 1935, p.441. Kaberry's research at Forrest River was conducted ten years 
after Gribble's departure but as N.Green shows in European Education, her comments apply to 
Gribble's administration because his policies and methods were maintained by subsequent 
Superintendents. 
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Few Aborigines were prepared to relinquish their independence and 
accept Gribble's paternalism. They refused to settie at the mission or discard 
their traditional values and associations^36 They defied Gribble's rules and 
resented his punishments. Dr. Elkin thought Gribble exercised "too much 
repression, and I regret to say, a Httie terrorising"i37 Mission inmates were 
harsher. They considered Gribble's rules unfair and his punishments 
unjustified. They accused him of having a "bad temper"i38. 
By the early 1920s, Gribble knew that he was failing to win over the 
Forrest River tribes. Desperate to hold on to those already at the mission, 
Gribble intensified repression in the compound. Recalcitrant Aborigines 
were handcuffed to a post in public view or incarcerated in a stone gaol 
overseen by a wardeni39. Expulsions became more frequent. Gribble's 
growing frustration was apparent in the increasingly petty reasons for 
expulsions. In February 1922, for example, Frank was expelled for seven 
undisclosed but serious offences '^^ o. Yet, in September 1924, Wilham was 
expelled for laziness^^i, Gribble's strategy not only failed but possibly 
hardened Aboriginal opposition for there was rebeHion against his rule at 
all levels. Two young boys tried to minimise the severity of a caning by 
stuffing their pants with sheepskin^42. Even Gribble's most senior 'converts' 
had difficulty accommodating his regime and absconded^43 Escapees were 
13%.R.Gribble, Journal, August 1927 passim, MN545 2389A/14A, BL. 
^37A.P.Elkin, 1928 Report on Forrest River Mission, p.9, PMS 4176, AIAS. 
^^^Interview, Clara Roberts, Oombulgurri, 18 January 1986. 
^^^E.R.Gribble, Despised Race. p.91; Journal 14 June 1921, MN 545 2389A/4; 2 January 1922, MN 545 
2389A/5; 27 July 1924, 27 October 1924,11 January 1925, MN 545 2389A/10; 27 September 1927, MN 545 
2389A/14A,BL. 
^^OE.R.Gribble, Journal, 3 February 1922, MN 545 2389A/5, BL. 
l'*lE.R.Gribble, Journal, 6 September 1924, MN 545 2389A/9. Also 3 February 1922, 6 December 1925 12 
September 1927, MN 545 2389A /14A, BL. 
^'*2interview, Lily Johnson, Wyndham, 16 January 1986. 
^43E.R.Gribble, 10 August 1923, MN 545 2389A/6; 1 September 1923, MN 545 2389A/7, BL. A.P.Elkin 
Journal, 29 May 1928, EP, Box 1,1/1/1, SU. 
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hunted down but many evaded recapturei44. Gribble sought the help of the 
Wyndham police to enforce returns but Aborigines told Sergeant Buckland 
that they would ratiier to go to Roebourne gaon45( Confronted by Gribble's 
oppressive regime, many Aborigines chose to leave the mission 
permanently^^^. 
Neville Green argues that Gribble failed because he appHed the 
methods used with "high-contact" Aborigines at Yarrabah to "low contact" 
groups at Forrest River^47 j ^ i s is an oversimpHfication. Gribble's 
conviction that the formula of Yarrabah could be successfully transplanted 
to Forrest River grew from a conceit and faith in his methods that made 
him oblivious to the radical differences between the two communities : the 
significance of the mission's location; the influence of the physical 
environment; the extent of prior and current contact with non-mission 
whites; the degree of pressure on tribal territory and the amount of cultural 
disruption. Gribble's ethnocentricism and ignorance of Aboriginal culture 
deluded him into believing that Aborigines were a homogeneous group and 
could all be treated similarly. His ego prevented him from critically 
evaluating the needs of each group and devising methods to deal 
individuaHy with each. It was a repetition of the errors he made at Fraser 
Island. Blinded by his ego, perhaps Gribble's greatest failing was his inability 
to see and learn from his mistakes. 
* * * * * * * * * * * * * * * * * * * * * * * * * 
^^E.R.Gribble, Journal, 1 June 1919, 22 January & 18 August 1922,13 October 1923, 5 February 1924; GP, 
4/10/13, ML; Sgt.Buckland to Neville, 2 April 1924,1/4 653 167/24, BL. Note; N.Green, European 
Education, p.l22 incorrectly cites 272/1925. 
^Sgt.Buckland to Neville, 16 April 1924,1/4 653 167/24, BL. 
^46For example E.R.Gribble, 27 August, 3 & 11 September 1927, MN 545 2389A/14A, BL. 
•''*'N.Green, European Education, passim. 
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The burden of an unresponsive Aboriginal community was 
compounded by the difficulty of physically developing the mission. Gribble 
organised for the mission to be built from material on the reserve because it 
was cost prohibitive to transport building material to Forrest River. But the 
availability of workers was erratic and most mission residents were too 
young, elderly or infirm to do effective physical labour. Despite these 
obstacles and because of Gribble's single-minded determination, by 1928 
Forrest River was a smaH village. Streets, named after Anghcan missions, 
crossed each other in grid formation. The buHdings included a hospital, 
dormitories and married people's homes while the mission's spiritual life 
centred on the Church of St. Michael and All Angels which, when it was 
completed in 1921, was the only church in the East Kimberley^'^8. To 
contribute to the mission's economic viabHity, vegetables, maize and millet 
were grown for the mission residents. Watermelons were produced for sale 
in Wyndham and peanuts for the Adelaide market. Cattie were bred for the 
Wyndham meatworks and cotton production was of sufficient quality to 
win seventh place at the Wembley Exhibition^49 
Given conditions at Forrest River, these achievements were 
remarkable but they were not accompHshed without difficulties. The 
buildings Gribble organised to be made from local materials resulted in 
"tumble-down sorts of thatched houses"i50 Because of the thatched roofs, 
the interiors were alive with insects^^i ^^id "fires were frequent"^52, Gribble 
was forced to duplicate the labour and time spent on initial construction by 
148vYACN, November 1921, p.lO. 
^49E.R.Gribble, Fortv Years. p.211, 215-216; WACN, September 1916, p.15; March 1915, p.l4; February 
1924, p.21. 
^50M.P.Durack to J.W.Durack reproduced in WA, 4 April 1917, p.8; WACN, May 1917, p.ll . 
^^llnterview, Gwyn Gribble, Perth, 6 January 1986; E.R.Gribble to Saunderson, 7 July 1918, ABMWA, 
2/6, ML. 
l52E.R.Gribble, Fortv Years, p.l93. 
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rebuilding the mission in sun-dried brick^53 Even then, the dirt floors were 
so dusty that they were coated with bullock blood which was polished to a 
shine when dry^54_ jhe mission's only chairs were 'Kimberley 
Chippendale', ie. built from onion and oilboxes, and wheat sacks were the 
only blankets^55 staff slept on the dormitory verandahs and in the store 
with littie privacy. Even by 1927, there was no bathroom. 
Physical development was also hindered by lack of money. The 
mission suffered financial problems from the onset. Racism was too 
entrenched in Western Austraha to support an Aboriginal mission 
adequatelyi^^. Bishop Trower complained that: 
In spite of the fact that Squatters and others have made 
fortunes largely by means of the natives, with few 
exceptions the people of the Nor'-West are not inclined 
to sympathise with or help a Mission...they hang on to 
the money they have made with both hands^57 
Eliciting money during World War I was a struggle and wartime 
conditions increased the mission's costs and financial burdens^^^. In March 
1916, Perth complained that Forrest River's finances were "not satisfactory". 
Pending expenses totaHed £1,300 with a debt of £180^59 By the end of the 
1919/20 financial year, the mission was £1210 in debt and £3,400 was needed 
to clear HabUities and meet current expenses^^^. The debt was a "considerable 
source of anxiety" to Perth whose Secretary wished that he "had nothing 
whatever to do with the finances"^^^. The problem did not improve during 
^^^E.R.Gribble, Fortv Years, p.192-193. 
^^^Interview, Gwyn Gribble, Perth, 6 January 1986. 
^^SyvACN. March 1915, p.l4. 
^^^Secretary to E.R.Gribble, 27 May 1922, ABMWA, 2/6, ML. A special Lenten appeal for £700 raised 
only £250. 
^57vVACN, January 1913, p.15-16. 
^58wACN. September 1914, p.lO. 
^59wACN. June 1916, p.9. 
160WACN, January 1921, p.4. 
^^%ACN. January 1922, p.9; Batchelor to E.R.Gribble, 13 June 1922, ABMWA, 2/6, ML. Also Burton to 
Needham, 3 & 4 May 1927, Box 5.8, ABMA. 
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the 1920s as the worsening economic climate put the brakes on already 
inadequate donations. By 1929, it looked like Perth would have to "recaH the 
staff and admit failure"^^^. 
At the mission, food production was not only hampered by lack of 
labour but also floods, droughts, and plagues of ticks, locusts and 
grasshoppers. Increased supplies from Perth and expensive purchases in 
Wyndham were necessary. The result was more indebtedness. It was 
unrealistic for the ABM to expect missionaries be both managers, spiritual 
leaders and to operate on an inadequate, shoe-string budget. Nevertheless, 
the mission's financial difficulties were compounded by the fact that many 
of Gribble's fundraising schemes were costiy failures and his promises of 
impending self-sufficiency never eventuated^^^ Gribble fancied himself as 
an experienced drover and, in 1918, contracted to run 190 sheep at Forrest 
River in exchange for 25% of the wool-clip and increase^^^. By 1920, the flock 
was reduced to 107 and the experiment had cost the mission £46.2.11^^6 
Although mission cotton won awards, production was "a disaster" that cost 
the ABM "thousands of pounds and six years [lost] labour''^^^ The export of 
cotton ginned or grown from seed in the Nor' West was banned by the 
government in 1923^^^. Yet Gribble ignored advice to abandon its cultivation 
and by 1928, the stock pile of unsold cotton had to be burnt^^^. Even before 
seeing Forrest River Mission, Gribble wanted to establish a cattle station. He 
was nostalgic for his youth and encouraged by the presence of the local cattie 
industry and the establishment of government cattle stations like Moola 
163wACN. January 1929, p. 17. 
^^^WACN. June 1917, pp.8-9. 
^"^Freeman to Saunderson, 14 June 1920, uncat., ABMA. 
^""Freeman to (pages 1-3 missing but probably to Saunderson), uncat., ABMA. 
^^^Rev.A.Haining to Perth Secretary, 1 December 1928, Box 5.8, ABMA. 
^^^A.S.Webb, Report, 28 February 1928, Box 5.8, ABMA citing the government notification to growers. 
169A.S.Webb, Report, 28 February 1928, Box 5.8, ABMA. 
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Bulla. The push for a cattie station began in Gribble's second letter from 
Forrest Riveri69. He was keen that "a move...be made at once in this 
direction"^70. Increasingly anxious to compensate for his failure to win 
Aboriginal souls and create an economicaHy viable mission, Gribble 
believed that mission cattie would counter the appeal of Wyndham^^i 3^ 1^ ! 
predicated that its introduction would enable tiie mission population to 
reach 200-300 within five or six years^72 He nagged the ABM for fundsi73 . 
repeatedly stressing his "excellent qualifications for work witii cattie" and 
the suitability of the country - although, in fact, the cane-grass of the infertUe 
and stony Marndoc Reserve was largely useless cattie fodder. The first cattie 
purchases were made in 1919 and cattie consignments were delivered to the 
Wyndham meatworks in 1926 and 1928174. Gribble relished his return to 
droving and the retelHng of his experiences are amongst the most 
prominent episodes in the Forrest River sections of his autobiographies. But 
cattie did not produce the returns Gribble promisedi''5. AS two consecutive 
ABM Chairmen astutely observed, Gribble had "large stores of experience 
[but he wasl not a businessman"i76. 
In addition, the mission suffered from incessant problems with staff. 
With few exceptions, those hired by Gribble were injudicious choices who 
showed his poor judge of character. For instance, the cook and boatman 
Rackarock, was "known by the Police" throughout the North. He was 
dismissed after causing trouble with the Aborigines by "cohabiting with the 
l^^WACN, 1 February 1914, p.l4. 
17%A. 9 January 1914, p.6. 
171 WACN, November 1916, p.l2. 
172WACN. July 1918, pp.20-21. 
173ABMR. March 1914, p.214; July 1914, p.87; WACN. September 1916, p.l5. 
174E.R.Gribble to Archdeacon, 8 December 1919, ABMWA, 2/6, ML; E.R.Gribble, Fortv Years, p.177. N. 
Green is mistaken in claiming that cattle was established five years later with money from a legacy. 
175E.R.Gribble, Annual Report, Year ending 31 March 1918, ABMWA 2/6, ML; ABMR, July 1914, p.87. 
176chairman Jones to Hudleston, 9 February 1921, ABMWA, 2/6, ML; Needham to Canon Burton, St 
Thomas' Day, 1927, Box, 5.8, ABMA. 
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women" and was later imprisoned for the sexual assault a young Aboriginal 
girl in Wyndhami78. His replacement was a drunkard who polished off the 
mission's supply of altar winei79. 
Gribble's talent for being difficult to work with accompanied him to 
Forrest Riveri^ and led to a constant turnover of staff. Peter Baglee travelled 
with Gribble to Wyndham in December 1913. Even though he was untested, 
Gribble complained that he was "in everyway unsuitable". Baglee responded 
by resigning before he arrived at the missioni^i. The inconsistency of 
Gribble's complaints about staff made it difficult for Perth to assess his 
criticisms accurately . In three consecutive months, Gribble complained that 
one particular staff member was a "problem", "hopeless" and "very 
useful"i82. Yet Gribble's attitude decided staff survival. He accused John 
Dobson of being "an absolute waster"i83 a^d made his life so difficult that a 
staff member complained that he was persecuting Dobsoni^^ Learning of the 
situation. Bishop Trower commented that "if [Gribble] wants to get rid of 
Dobson...he is unlikely to make it easy for him"i^. Dobson finally decided 
he had a better chance of surviving World War I and volunteered for the 
Fronfi^^. By as early as September 1915, "all [Gribble's] staff had left or were 
leaving him"i87 
* * * * * * * * * * * * * * * * * * * * * * * * * * * * 
17°Freeman to Archdeacon Hudleston, 30 September 1915, uncat., ABMA; E.R.Gribble, Fortv Years, 
p.l84. 
179Freeman to Archdeacon Hudleston, 30 September 1915, uncat., ABMA; E.R.Gribble, Forty Years, 
p.l85. 
l^Bp Trower to Hudleston, 10 June 1915, ABMWA, 2/4, ML. 
181 E.R.Gribble, Fortv Years, p. 174. 
182E.R.Gribble to Perth Board, 5 April, 7 March, 2 February 1914, ABMWA, 2/1, ML. 
l^^E.R.Gribble to Archdeacon, 28 January 1917, ABMWA, 2/6, ML. 
l°^Freeman to Hudleston, 30 September 1915, uncat., ABMA. 
l^Bp Trower to Archdeacon Hudleston, 10 June 1915, ABMWA, 2/4, ML. 
l^WACN, January 1916, p.l6. 
l^^Freeman to Hudleston, 30 September 1915, uncat., ABMA. 
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Figure 9: Plan of Forrest River Mission c. 1928. 
(uncatalogued Box 5.8, ABMA) 
Gribble's relationship with the white community and Anghcan 
Church in Western Australia was fashioned by the psychological impact of 
his time with J.B. and the Gascoyne mission in the 1880s. The experience 
had left Gribble permanently embittered. He cherished a lifelong, 
uncompromising acrimony towards the settlers and police of Western 
Australia. Even forty years afterwards, he accused the Western Australian 
government of "car[ing] only for exploitation" of Aborigines and damned 
the Western Australian Church for having so "weakly caved in and 
abandoned her missioner"i8S. Gribble saw his father as a martyr to the cause 
of Aboriginal justice. He blamed J.B.'s early death, at the age of forty-five, on 
his Western Australian opponents : 
Mr Gribble...had to leave the country branded as a liar for 
his statements with reference to the treatment of the 
natives in the North West...the undeserved treatment 
meted out to him in 1887...without any doubt shortened 
his daysi^^. 
The scars of the 1880s were part of the emotional baggage that Gribble 
brought to Western Australia in 1913 and all his dealings in Western 
Austraha were predicated on this legacy of rancour and distrust. Driven by 
enmity and a compulsion to vindicate his father by redressing the wrongs 
he had suffered, Gribble took up the cudgels and assumed J.B.'s moral 
persona as the champion of Aborigines. 
Superimposed on this was the deeper, more complex legacy of the 
affair with Jarue Clarke. Gribble's affair breached J.B.'s code of sexual 
morality and his behef in segregation that were at the centre of his Western 
Australian battle during the 1880s. By violating his values, Gribble 
metaphorically shunned his father. At Yarrabah, he had vowed to make 
l^E.R.Gribble, unpublished portion of Despised Race, GP, 10/18/3, ML. 
l^^E.R.Gribble, unpublished portion of Despised Race, GP, 10/18/3, ML. 
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amends for his sin. In Western Australia, this imposed two imperatives. 
First, to compensate for his affair by publicly exonerating J.B. and avenging 
his memory. Second, to absolve his own guilt by proving that his moral 
virtue and preparedness to suffer for black justice was equal to that of his 
father. To fulfil these dual objectives, Gribble zealously sought out 
opportunities to vanquish the vested interests that had defeated J.B.. Only by 
this strategy could Gribble prove himself a worthy heir to J.B.'s moral legacy. 
Gribble's inability to duphcate the alleged success of Yarrabah at 
Forrest River was also decisive in his decision to recast his identity from 
failed missionary to successful champion of blacks. His new role promised 
escape from his mission's problems and his personal failures. Equally 
influential was the fact that Gribble's keen sense of justice was deeply and 
genuinely offended by the race relations in the north west. Aborigines were 
sexually abused, exploited as cheap labour, harassed by settlers and police yet 
denied the fundamental rights of British law in the courts. Such violations 
struck at the heart of Gribble's value system. The judiciary's involvement 
had particular impact from it meant that the institutional foundations of 
cultural imperialism were corrupt. For Gribble, this revelation exposed the 
fallacy of his world view and the supposition of the 'white man's burden' 
which was the hnch-pin of his commitment to missionary life and his 
moral imperative to civilise the 'barbaric' outposts. Hence, Gribble's attacks 
on settlers, police and the court system became more than a campaign for 
black justice. It was a desperate attempt to salvage and restore the very fabric 
of his behef system. 
This was the intricate psychological framework that shaped Gribble's 
relations with the Western Australian Church, police and squattocracy. He 
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declared war as soon as he arrived in Wyndham. Like his father, Gribble's 
disgust at the evil corruption of whites convinced him that "the only hope" 
for Aborigines was missionary influence and total segregation!^o. Aboriginal 
access to Wyndham violated Gribble's separatist notions. He believed it 
inevitably meant exploitation, "rampant" prostitution, venereal disease 
and, eventually, deathi^i. He was : 
determined to fight against any of our Aborigines going 
into Wyndham [becausel it...means prostitution for the 
females and a lazy life for the husbands and apart from 
that we must urge & (sic) work for segregation if we are 
to do any goodi^ 2_ 
There were other, more pragmatic causes for Gribble's concern. He 
complained that Wyndham's attractions lessened the appeal of his mission 
and that the economic independence of employed Aborigines caused "a 
marked contempt for the white man"i^^. He demanded action. When 
nothing was done, Gribble attacked the police - accusing them of "great 
laxity" and ignoring white complaintsi^'*. For eighteen months, he harassed 
the police complaining in Church journals, the Western Australian and to 
Wyndham's Resident Magistratei^^. In mid-1916, Gribble finally, "got the 
police to move on the matter"i96. But his protracted assault set a tone of 
confrontation that marked his relations with the pohce throughout his time 
at Forrest River. 
Simultaneously, Gribble began his battle against white use of black 
labour. In 1915, Gribble confronted a stockman whom he suspected had 
190E.R.Gribble, Journal, 10 November 1922, GP, 4/10/13, ML. 
191 ABMR. July 1916, p.95; E.R.Gribble to CPA, 24 July 1925,1/4,653, 272/25, BL. 
l^^ABMR. October 1915, p.l43; WACN. March 1916, p.lO; E.R.Gribble, Journal, 19 August 1922, GP, 
4/10/13, ML. 
193WA. 23 April 1915, p.6. 
194WA. 23 April 1915, p.6. 
195ABMR, July 1916, p.95. 
196VVACN, May 1916, p.9. 
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stolen an Aboriginal woman and boy from the bush. He demanded that the 
man produce the Chief Protector's authority "to remove the two natives 
from their own district". When the documents were not forthcoming, 
Gribble, as Aboriginal Protector, took both Aborigines to live at Forrest 
River Missioni^^. Such interference with the settlers' labour supply 
"aroused a deal of ill-feeling" in Wyndham. Hostility increased, in 1916, 
when Gribble refused to allow mission Aborigines "to go to Wyndham to 
work at road-making"i97. Whites accused him of "keeping 'young bucks' in 
idleness" at the mission and, with some justification, poaching workers to 
increase mission numbersi^^. Both Chief Protector Neville and the Minister 
for the Nor'-West disagreed with Gribble's philosophyi^^. Yet, like his 
father, Gribble was not detered or distracted from his objective by 
opposition. 
Such cases illustrate that, from his arrival at Forrest River, Gribble 
pursued his campaign to reform northern race-relations with an urgency 
that tainted his personal relations with the white community with tension 
and animosity. But there was a fundamental contradiction in Gribble's 
stance. Segregation protected Aborigines but it also removed their 
autonomy and right to self-determination - disenfranchising the victims of 
white abuse rather than the perpetrators. On another level, there were 
personal rewards for Gribble if he succeeded in segregating Aborigines at 
Forrest River for it would enable him to acquire the numbers and labour 
necessary to build the mission and thereby win personal acclaim as a 
'successful missionary'. Given Gribble's history of obsession with 
population growth and his failure to attract sizeable numbers to Forrest 
196E.R. Gribble, Despised Race, pp.116-117; ABMR. July 1916, p.94. 
197wACN. August 1916, p.9. 
198YYACN. January 1917, p.lO. 
199wACN. August 1916, p.9; CPA, Report, 1916 in WA, 30 December 1916, p.5. 
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River, self-interest inevitably factored into his aggressive offensive against 
the white community of Wyndham. 
*jt>(.!(.K.je!«. * * * * * * * * * * * * * * * * * * 
Perth was worried. Gribble's clashes with settlers and police revived 
memories of J.B. and the economic survival Forrest River mission 
depended on the very interests Gribble attacked. By April 1916, the mission 
was £180 in debt and Archdeacon Hudleston, then Secretary of the Perth 
Board, was so anxious that he made the long journey to Forrest River to 
review the mission personally^oo. He concluded that Gribble was guilty of 
incurring unwarranted debts through "many changes of staff and...bills...at 
Wyndham"20i. Hudleston was so concerned about Gribble's administrative 
incompetence that he questioned his suitability for the job. Bishop Trower 
rejected the suggestion of dismissal - arguing that Gribble was "undoubtedly 
the man for superintendent at any rate in the early days" of the mission^o^. 
Gribble's self-confidence, however, was shaken by Hudleston's challenge. 
Remembering the Church's attack on J.B., Gribble exposed his insecurity by 
"continually informing the staff...that he is 'Head of the Mission"'203. 
Trower's expression of confidence did not alter Perth's feehngs. An 
alternative plan to remove Gribble was initiated. Although missionaries 
usually went on furlough every five years, Perth pressured Gribble to take 
leave after only two and a half years^o^. Gribble was wary. He knew that 
Perth was unhappy with his management and his inherent distrust of the 
Western Australian Church made him suspect Perth's motives. Having 
200VVACN, April 1916, p.7. 
201 ABMR, June 1915, p.63. 
202Trower to Hudleston, 10 June 1915, ABMWA, 2/4, ML. 
203Freeman to Hudleston, 30 September 1915, uncat., ABMA 
204E.R.Gribble to Saunderson, 29 November 1916, ABMWA, 2/6, ML. 
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been dismissed from Yarrabah while on furlough, Gribble was not prepared 
to risk a repetition of history. Moreover, his narcissism made him positive 
that he alone could make Forrest River a success. He argued that he was 
indispensable and "filling the place of three men"206. Determined to operate 
to his own agenda, Gribble refused to leave the mission and defiantly 
insisted that "to force matters as regards my furlough will not do"207. 
Perth was furious - particularly since other issues kept arising to 
augment their wrath. There was constant tension between Gribble and his 
staff. Nurse CorreU and Miss O'Donnell, for instance, resigned within 
twelve months of arriving at Forrest River after Gribble "deeply offended" 
Miss O'Donnell by admonishing her "in no measured terms" for 
"nagging"208. Replacing workers during World War I was costly and 
difficult. It must have infuriated Perth that Gribble could not keep staff yet 
constantly moaned about the "strain of being shorthanded "209. in addition, 
the effect of Gribble's struggle to develop the mission was showing. By 1917, 
he was suffering from sciatica and neuralgia and even his appearance 
conjured images that many in the Church regarded as inappropriate for a 
priest^io. One mission visitor, for example, described Gribble as : 
a swarthy individual clad in a pair of sometime 
serviceable pants and the remains of a shirt, with 
altogether the appearance of a bushranger^n. 
For eighteen months, Perth pressured Gribble to go on furlough but 
he "point blank refuse[d] to leave"2i2. Finally, he recanted. Gribble, nostalgic 
^O^E.R.Gribble to Hudleston, 30 May 1919, ABMWA, 2/6, ML. 
207E.R.Gribble to Saunderson, 29 November 1916, 28 & 29 December 1917,1 & 29 September 1918; to 
Hudleston, 9 June, 31 July, 19 November 1918, ABMWA, 2/6, ML. 
208ABMR, December 1917, p.l67; E.R.Gribble to Hudleston, 30 May 1919, ABMWA, 2/6, ML. 
209E.R.Gribble to Hudleston, 15 January 1920, ABMWA, 2/6, ML. 
210ABMR, October 1917, p.l32. 
211ABMR, December 1918, p.140. 
212Hudleston to E.R.Gribble, (telegram) 11 November 1918; E.R.Gribble to Hudleston, (telegram) 19 
November 1918, ABMWA, 2/6, ML. 
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for his carefree life as a stockman and drover, was determined to estabhsh a 
cattle station at Forrest River even before he arrived at the mission. His 
determination became an obsession as his hopes were repeatedly thwarted 
by Perth's lack of enthusiasm and financial support. In December 1919, 
without Perth's approval and in spite of the mission's financial problems, 
Gribble spent £160 buying cattle. He knew he had committed a grievous sin 
and given Perth good grounds for his dismissal. Reahsing that his tenure 
was precarious, Gribble hoped to appease his superiors and forestall his 
removal by announcing that he was "now ready for furlough having 
accomphshed all I set out to do and the future is well assured"2i3. However, 
there was another reason for his sudden wilhngness to take leave. Despite a 
hectic schedule of exhibitions, sermons and conferences that filled his 
furlough between April 1920 to April 1921, Gribble wanted to attend the 
confirmation of his daughter Nola in Cairns^i^. 
During his absence. Archdeacon Hudleston worked behind the scenes 
to prevent Gribble's return. Having failed to win over Bishop Trower, 
Hudleston asked ABM Chairman Jones, in Sydney, to support Gribble's 
removal. Jones conceded Gribble's flaws but considered dismissal 
unwarranted - rightly arguing that it was difficult for a Superintendent to 
manage effectively both the spiritual and business hfe of a mission^is. 
Gribble knew of the growing opposition to his tenure and felt 
insecure. His locum, George Freeman, was appointed on Gribble's 
recommendation but on returning to the mission Gribble accused Freeman 
of being "slack", a drunkard and "an absolute failure". Desperate to shore 
up his position and convince Perth of his indispensability, he maintained 
213E.R.Gribble to Hudleston, 8 December 1919, ABMWA, 2/6, ML. 
214lnterview, Mae Smith, Cairns, 28 December 1984. 
215chairman Jones to Hudleston, 9 February 1921, ABMWA, 2/6, ML 
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that "another two months absence on my part and you would have had 
scandal and disaster"2i5. 
Gribble's relationship with Perth continued to deteriorate. His inept 
planning and budgeting tormented Perth as it juggled to contain costs. 
Gribble received supplies but claimed they were not sent and brought the 
same goods without authorisation at inflated prices in Wyndham^i^. in 
sheer frustration, Perth instructed the company of Connor, Doherty and 
Durack, in Wyndham, to ignore Gribble's orders for supplies^i^. 
To many on the Perth Board of Missions, it was obvious that Gribble 
had failed. He had not converted and 'civilised' the local tribes en masse 
nor had he made Forrest River a financial success. Moreover, his stubborn 
lack of co-operation made him unrelentingly difficult to deal with and 
manage. Gribble's personal solution to the mission's problems was to find 
distraction by increasing his involvement in local disputes between 
Aborigines and whites. By mid-1922, Gribble was so immersed in 
championing Aboriginal rights that his contact with the ABM virtually 
ceased^is. 
* * * * * * * * * * * * * * * * * * * * * * * 
As part of his struggle to reform the institutionalised prejudice of 
northern race relations, Gribble defended accused Aborigines appearing 
before the Wyndham courts^i^. The Annear's case typified the legal injustice 
suffered by Aborigines. In July 1922, two Aborigines, Myalliman and 
Whiskey were convicted of murdering Harry Annear with a shovel-nose 
215E.R.Gribble to Batchelor, 25 April 1921, 21 September 1921, ABMWA, 2/6, ML. 
216perth Secretary to E.R.Gribble, 13 June 1922, ABMWA, 2/6, ML. 
217perth Secretary to E.R.Gribble, 14 March 1922, ABMWA, 2/6, ML. 
21 "This conclusion is based on the frequency of Gribble's correspondence with Perth. 
21 9E.R.Gribble to Batchelor 21 September 1921, ABMWA, 2/6, ML. 
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spear. Gribble was incensed by the verdict for evidence at the trial had 
proven that Annear provoked the spearing by stealing Myalliman's wives, 
Waputer and Woolungoona22i. Like the Crown Prosecutor, Gribble, 
beheved that "if the actors in this tragedy had been white men the jury 
would bring in justifiable homicide". Chief Protector Neville supported 
Gribble by protesting that "the natives must be considerably mystified to 
discover wherein lies our boasted 'justice"'222. 
Later it was discovered that during the search for Myalliman and 
Whiskey, black police trackers had shot Aborigines "in a ravine difficult to 
escape from" near the Durack River. It is not known how many lost their 
hves but the number killed was so great that "the country aU stink" with 
"dead fellows"223. when Gribble heard of the massacre, he immediately 
notified the Chief Protector, the Wyndham police and demanded a 
thorough investigation. His accusations marked him as a trouble maker224 
and, not surprisingly, the police inquiry concluded that "no-one was 
seriously injured" and dismissed the charges as "erroneous"225. The finding 
was unquestionably a whitewash. Eyewitness testimony to the 1922 massacre 
is overwhelming. Clara Roberts, then six years old, saw "lots of cruelty" and 
watched as the trackers "collected lots and lots of firewood, rounded up the 
221 Depositions by witnesses, 1/4, 653, 655/22, BL. 
222cPA to Minister for the North-West, 15 December 1922,1/4, 653, 655/22, BL. 
223E.R.Gribble to CPA 23 July 1922,1/4,653,655/22, BL. 
224E.R.Gribble to CPA 23 July 1922, 4 October 1922,1/4,653, 655/22, BL; E.R.Gribble, Journal, 23 July 
1922, GP, 4/10/13, ML. 
225com. Police to CPA, 28 August 22,5/3, 430, 7821/21; CPA to E.R.Gribble, 27 February 1923,1 /4, 653, 
655/22; Com. Police to Douglas, 17 March 1927, 5/3, 430, 7821/21, BL. 
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people then shot them and burnt them"226. Bessie Edgar was also there : 
When they got to the Durack...all the people was push 
over the cliff...kids and all, men and all, women and all, 
they push them over the cliff. They got all old 
people...put them aside, then march them against the 
cliff. They line them at the cliff...then they shoot, then 
they chuck them on the bonfire227. 
For Gribble, the finding confirmed his view that the police were an 
institutionalised vehicle of Aboriginal abuse. The Chief Protector continued 
his allegiance to Gribble and did not waver in his belief that police had 
killed Aborigines. Writing to his Minister, Neville vigorously protested the 
arming of black trackers and the use of tactics that ensured Aboriginal 
hostility228. Annear's death and the 1922 massacre had an ironic, twisted, 
finale. For nineteen years, the Western Australian authorities struggled to 
locate Harry Annear's next of kin. Failing this, it was decided to pay 
Annear's estate into a "special fund...for the benefit of natives"229. 
Meanwhile, Gribble continued his campaign to end white 
employment of black labour. In August 1922, two mission 'converts', 
Margaret and Eric Juanniga absconded from Forrest River Mission. Margaret 
found work at the Wyndham Post Office and Gribble was furious. He tried 
to reclaim the couple but they did not want to return to the mission and 
fled. Despite this, Gribble threatened to report the Post Master to the Federal 
Postal authorities if he employed other mission Aborigines230. Similarly, 
after procuring the declaration of Wyndham as a prohibited area, Gribble 
repeatedly complained to the Chief Protector when the police failed to 
^^"Clara escaped because the trackers were her tribespeople. Interview, Clara Roberts, Oombulgurri, 
18 January 86. 
"^"^^ Interview, Bessie Edgar by N.Green, in European Education, pp.346-347. 
228cPA to Minister for NW, 15 December 1922, 1/4, 653, 655/22, BL. 
229E.S.Donovan to Com. for Native Affairs, passim 1941,1/4, 653,530/21, BL. 
230E.R.Gribble, Journal, 19 August 1922, GP, 4/10/13, ML. 
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segregation, Gribble was determined to use any legislative measure available 
to confine Aborigines on his mission even if it was against their will. His 
actions were arrogantly paternalist and won him the animosity of all whites 
whose lifestyle or prosperity hinged on exploiting cheap. Aboriginal 
workers. Yet, at other times, Gribble's intervention offered real protection. 
In August 1922, for instance, a white stockman called Siddons 
unsuccessfully tried to abduct Aboriginal boys from the Marndoc Reserve to 
use as labourers. A year later, he succeeded in kidnapping the son of Nun-
jarie. The boy escaped and was saved from Siddons by Gribble who hid him 
at the mission23i. 
A direct attack on Gribble's vision of total segregation was the 
opening of the southern portion of the Marndoc Reserve for white 
settlement. In November 1922, two returned servicemen, Frederick Hay and 
Leonard Overheu, established Nulla Nulla station. Gribble objected to the 
station's proximity to the mission and expected trouble from the 
beginning232. His complaints about Hay and Overheu flowed thick and fast. 
Some were justified. Others were false and based on unsubstantiated 
rumours. He accused Hay of making "fun of the religious side of our work"; 
setting his dog on Aborigines; prodding some with wire spears and 
assaulting other with a rifle. Gribble considered it inevitable that they would 
sexually exploit Aboriginal women. He accused Hay of coveting the wife of 
Wurragin and undergoing tribal marriage rites to gain sexual partners. The 
latter charge was based on rumours from bush Aborigines which Gribble 
immediately reported to Chief Protector Neville. The charge was blatantly 
false and Gribble was later forced to make an embarrassing retraction. 
23lE.R.Gribble, Journal, 2 June 1923, MN 545, 2389A/6, BL; 12 August 1923, GP, 4/10/13, ML. 
232E.R.Gribble to CPA, 5 February 1924, 1/4 653 167/24, BL; E.R.Gribble, Journal, 18 May 1922, GP, 
4 /10 /13 , ML. 
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latter charge was based on rumours from bush Aborigines which Gribble 
immediately reported to Chief Protector Neville. The charge was blatantly 
false and Gribble was later forced to make an embarrassing retraction. 
Retaliating to Gribble's attacks. Hay accused him of forcibly extraditing black 
workers from Nulla Nulla to harbour them at the mission234. 
The chief "trouble" between Nulla Nulla and Forrest River was that 
many Aborigines found station life more appealing than Gribble's mission. 
There were repeated clashes "over...Mission Natives running away & (sic) 
working for Hay and Overheu"235. Barnabas Doounder and his wife 
Angelina were one of the couples in whom Gribble placed his hopes for the 
mission's future. They were married by Gribble on 29 September 1922 but 
apparently had little commitment to mission life. On four occasions they 
absconded from Forrest River to work at Nulla Nulla . Each time, Gribble 
sent James Noble to force their return236. Interference with Nulla Nulla's 
labour supply meant undeclared war between the station and Mission but 
Gribble's concerns were justified. In 1924, Harry Dunnett, a white worker at 
Nulla Nulla , wanted Angelina permanently. When Barnabas refused to 
hand her over, Dunnett stabbed him and cracked his skull open with an 
axe237. 
For Gribble, the attack was further proof of the need to protect 
Aborigines by segregating them from evil, lustful whites. He immediately 
went to Nulla Nulla and collected evidence. Having no faith in the local 
pohce, Gribble refused them access to witnesses - fearing "contamination". 
234E.R.Gribble, Journal, 26 August 1923, GP, 4/10/13, ML; 8 October 1923, MN 545, 2389A/7; 31 
December 1923,1 January 1924, MN 545, 2389A/8; E.R.Gribble to CPA, 4 October 1922,1/4, 653, 970/25, 
E.R.Gribble to CPA, 5 February 1924 & Hay to CPA, 26 February 1924,1/4,653,167/24, BL. 
235sgt.Buckland to CPA, 16 April 1924,1/4, 653,167/24, BL. 
236see file 1/4, 653,167/24, BL; E.R.Gribble, Journal, 19, 24 October 1923, MN 545,1389A/7; 23 March 
1924; MN 545, 2389A/8, BL. 
237see file 1/4, 653, 294/24, BL. 
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Knowing the prejudices of the north, the Chief Protector agreed and allowed 
Gribble, rather than the police, to prosecute Dunnett in the committal 
proceedings238. When Dunnett was held over for trial, Gribble considered it 
a personal victory that would "check...other irresponsibles". Despite this, he 
knew that racism was so entrenched in the north that a "Wyndham jury 
will, in all probability return a verdict of not guilty"239. He was right. Settlers 
funded Dunnett's legal representation and a Perth lawyer, Mr Lappin, was 
procured240. At the trial, on 5 December 1924, Dunnett claimed that he was 
shot by Barnabas and retaliated in self-defence. Despite evidence from 
Aboriginal eye-witnesses that he shot himself to conceal his guilt, Dunnett 
was freed on the basis of his own testimony24i, 
Gribble was incensed. As instigator of the charges, he was condemned 
during the trial as a har and a "framer of false charges against a white 
man"242. Shunned by Wyndham for his part in the affair, Gribble was 
personally humiliated. Even though he realised the improbability of a guilty 
verdict, Gribble hoped that justice would prevail. When Dunnett was 
acquitted, his faith in the civihsing force of British law collapsed completely. 
He declared that "the present system of [courts! an utter farce and our 
boasted British justice is being besmirched"243. Articulating the gulf between 
reahty and his idealisation of imperiahsm's virtues was a personal turning 
point that led him to advocate separate courts for trying Aborigines244. 
238E.R.Gribble to CPA, 13 June 1924, CPA to E.R.Gribble, 18 June 1924,1/4,653, 294/24, BL. 
239E.R.Gribble to CPA, 15 September 1924,1/4, 653, 294/24, BL; E.R.Gribble, Journal, 10 June 1924, MN 
545, 2389A/9, BL. N.Green, European Education, p.347 says the trial was on 10 June 1924. This was the 
date Gribble returned to Forrest River after visiting Nulb Nulla. N.Green, Marndoc Reserve, p.321 
claims that Gribble believed a "verdict of guilty seemed to be inevitable". The sources state the 
contrary. 
240E.R.Gribble, Problem, p.94; NW Echo, 29 December 1924. 
241 E.R.Gribble, Problem, pp.94-95; Despised Race, p.l21:NW Echo, 20 December 1924. 
242E.R.Gribble to Needham, 22 February 1925, Box 5.8, ABMA; E.R.Gribble, Despised Race, p.l21. 
243E.R.Gribble to Needham, 22 February 1925, Box 5.8, ABMA. 
244E.R.Gribble, "Reforms needed as regand the Natives", GP, 10/15/4, ML. 
267 
Despite opposition in Wyndham over the Dunnett case, Gribble had 
the support of certain sympathetic government officials. Pohce Inspector 
Douglas learnt from the residents of Wyndham that the "verdict [was] 
arranged two months previously". He condemned the trial as "a forgone 
conclusion" which showed "the futility of taking these cases before a jury in 
the Kimberley"244. Chief Protector Neville also again stood by Gribble. He 
ridiculed Dunnett's version of his encounter with Barnabas - saying that 
there was "no doubt about Dunnett's guilt" and refusing to grant Hay a 
permit to employ Aborigines until Dunnett was dismissed. Neville told his 
Minister that "the black should get a better deal than is being meted out to 
him at present" and commended Gribble's role so highly that the Minister 
for the North West, John M. Drew, officially praised Gribble's "concern for 
the welfare of the natives" and observed that "if there were more men with 
his sympathies, the poor unfortunate aborigines would have a better 
dear'245. 
The Barnabas case had significant repercussions for Aboriginal affairs 
in the North West. Since 1916, Neville had been pushing for a travelling 
Protector of Aborigines246. After the Dunnett case. Drew agreed. Ernest 
Mitchell was appointed to the position later in 1925247. 
In the interim, tension continued to mount between Gribble and the 
Wyndham police. In November 1924, Monway (Billy Joe) was captured by 
Constables Archibald and Tumbull and charged with stealing from Junction 
Station. Monway had worked at the station since childhood and the validity 
of the charge is questionable. Nevertheless, he was chained to two other 
244Douglas to Com. Police, 17 December 1924, 1 /4, 653, 294/24, BL. 
245cPA to Minister, 18 July 1924, 25 January 1925, Minister to CPA, 19 March 1925, 1 /4, 653, 294/24 
CPA to Minister, 29 July 1927, 1 /7, 993, 412/27, BL. 
246pJacobs, Mister Neville. Fremantle, Fremantle Arts Centre Press, 1990, p.l 17. 
247Minister to CPA, 19 March 1925, 1/4, 653, 294/24, BL. 
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Aborigines and taken to Wyndham gaol - a trek of about 75 miles over hot 
sand249. He arrived with "severely blistered feet" and claimed that he was 
dragged by the chain around his neck, whipped by Archibald and kicked by 
Turnbull250. Gribble accused the police of brutahty and immediately reported 
them to Chief Protector Neville. When the Aborigines who were with 
Monway mysteriously died, Gribble accused the police of poisoning 
witnesses25i. Two months later, Monway was released from gaol. He could 
not walk and was immediately hospitalised252. Five months later, his 
condition was still serious : 
Both feet have contracted toes, and tender, sensitive 
skin, easily abraided, tendency to hammer toes marked; 
the left has three middle toes nail-less, with deformed 
nails on great and little toes. The right has no nails on 
first and second, but deformed nails, on great, fourth and 
little toes. He is still a cripple when without boots253. 
Gribble's charges forced a protracted inquiry by the Chief Protector and 
Commissioner of Police. Gribble followed up his advantage. He claimed that 
police violence made "the [Wyndham] lockup...not a fit place for detention 
of native prisoners" and successfully proved that Constable Tumbull had 
assaulted Mianna, another black prisoner254. Yet when Gribble's accusations 
against the police in the Monway case were proven, the constable 
responsible was removed from the district but no charges were laid255. 
Gribble's frustration was uncontainable. He preserved Monway's medical 
249E.R.Gribble, Despised, p.l 18; Problem, p.96; Statement by Monway in Sgt Buckland to Inspector 
Douglas, 7 December 1924,1/4, 653, 604/24, BL. 
250Dr.Adams to Douglas, 4 December 1924; E.R.Gribble to Neville, 2 December 1925, 1/4, 653, 604/24, 
BL. 
25lE.R.Gribble to CPA, 9 February 1925,1/4, 653,604/24, BL. 
252Telegram to CPA possibly fi-om Dr. Adams, 8 February 1925,1/4, 653, 604/24, BL. 
253Dr. A.R.Adams to CPA, 8 June 1927,1/4, 653, 604/24, BL; E.R.Gribble, Problem, pp.96-97; Despised. 
pp.118-119. 
254E.R.Gribble to CPA 9 February 1925,1 /4, 653, 604/24, BL. 
255cPA to UnderSec., 30 August 1927, 1 /4, 653, 604/24. CPA to Minister, briefing notes, 29 July 1927,1/7, 
993, 412/27, BL. 
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report and cited the case in two of his autobiographies255. An exasperated, 
angry Gribble wrote to Chief Protector Neville : 
After twelve years in the E. Kimberley I am convinced 
that the Police are not the Protectors of the natives but 
that the natives have at all times been exploited by the 
Police for their or others benefit256. 
Gribble's efforts at championing Aboriginal rights seemed futile. He 
felt powerless to enact reform. Reahsation of his failure made him bitter and 
depressed257. He stopped accompanying the mission launch on its weekly 
visits to tov/n and severed his connections with Wyndham258. Relations 
between Gribble and the town had reached an icy impasse. 
I t * * * * * * * * * * * * * * * * * * * * * * * * * * * 
Gribble's estrangement from Wyndham deepened an already existing 
sense of personal isolation. He had been lonely since arriving at Forrest 
River and craved an end to his solitude. His alienation increased the allure 
of retreating into the sanctuary of the family bosom. Even the company of 
his estranged wife promised more comfort than his current loneliness and 
isolation. But Gribble's repeated efforts to convince Amelia to join him at 
the mission were rebuffed. She had no interest in missionary life and even 
less in life with Gribble259. Eventuahy he "abandoned" the idea260. In heu, 
he pressured the ABM to send his eldest son. Jack, to the mission26i. Gribble 
255E.R.Gribble, Problem, pp.95-97; Despised, pp.117-120; Scrapbook, GP, 14/20/6, ML. 
256E.R.Gribble to CPA 9 February 1925,1/4,653, 604/24, BL. 
257E.R.Gribble to Needham, 22 February 1925, Box 5.8, ABMA. 
258E.R.Gribble, Journal, September 1924 to June 1925, MN 545 2389A/10-11, BL. During the ten months 
between Dunnett's committal in August 1924 and June 1925, Gribble only visited Wyndham four times. 
Usually he visited a least twice a month. 
259interview, Jill Murray, Sydney, 6 June 1984. 
260ABMR. December 1914, p.l76; E.R.Gribble to Hudleston, 22 April 1914, ABMWA, 2/1, ML; Freeman 
to Hudleston, 30 September 1915, uncat., ABMA; E.R.Gribble to Hudleston, 11 October, 10 November 
1920, ABMWA, 2/6, ML. 
261 E.R.Gribble to Hudleston,10 November 1920, ABMWA, 2/6, ML. 
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was convinced that missionary work was "in [Jack's] blood"262 and, like his 
father, wanted a son to continue the family's missionary dynasty. The ABM 
agreed in the hope that Jack's presence would make Gribble "happier and 
more contented"263. 
But Jack could not provide the intimacy of a woman. Since arriving at 
Forrest River, Gribble had lived for eleven years in monastic chastity. He 
sublimated his sexual cravings but his loneliness was overlaid with sexual 
deprivation and frustration. It seemed inevitable that his self-control would 
falter. In April 1924, Violet Claridge joined the mission staff and Gribble was 
immediately drawn to her - seeking her company for horseback rides in the 
moonlight, coveting her exclusive attention and behaving like a possessive 
lover264. Despite his efforts, Gribble's affection was not returned. According 
to Jack, his father had : 
very much fallen in true friendship with Sister Claridge, 
I put it true friendship but that is not the word, anyway, 
he worries the woman very much, and cannot bear to 
see anyone else (male members) be seen talking to her, 
only he, and they both have had some very unpleasant 
words about it all, but what is going on is very wrong, 
indeed, if Dad is not away shortly. Sister Claridge will 
leave I am sure265. 
Characteristically, Gribble's sexual confessions were couched in the 
veiled, obtuse terminology of the evangelical, puritanism that was the 
legacy of his childhood and father's influence. When Jack married co-
worker Edith Kent, in October 1924, Gribble bemoaned his own lack of a wife 
262E.R.Gribble to Batchelor, 30 May 1921, 8 July 1921, ABMWA, 2/6, ML. 
263perth Sec. to Chairman Jones, 2 November 1920, ABMWA, 2/6; Chairman Jones to Hudleston, 9 
February 1921, ABMWA, 2/6, ML. 
264E.R.Gribble, Journals 1924-1925, passim, MN 545 2389A/11, BL. 
265j.Gribble to Needham, 30 March 1925, Box 5.8, ABMA. 
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and confided to his journal : "I am of late feeling a very lonely man. No 
home comforts for so many years"266. 
Gribble's sexual frustration was so intense that he became obsessed 
with sex. Affronted by the overt sexuality of naked bush Aborigines, the first 
item in his first letter from Forrest River had been a request for clothing267 
At the mission, he imposed the uniform used at Yarrabah to desexualise 
appearance and enforce Western images of modesty and sexual restraint. 
The men wore lap-laps or sulus268. The women and girls wore shapeless 
shifts. Coverage was so important that when no clothes or fabric were 
available, the women made dresses from chaff bags and the men were 
supplied with a page from a Hymnal to string across their genitalia269. 
Gribble even insisted that visiting Aborigines : 
have some little covering, owing to the presence of the 
white ladies. For this purpose a stock of old linen was 
kept at the store, to be had on application. A man could 
obtain a narrow strip, about four inches in width, and 
the women a broader strip270. 
Such culturally alien requirements sometimes produced absurd 
results. Some Aborigines used small flags picturing the Prince of Wales as a 
covering and one even appeared "with a small illuminated text of Scripture 
hanging before him...on it were the words 'The Lord will provide' ". Even 
Gribble conceded that "it was laughable to see men, grizzled old warriors, 
appearing with a scrap of newspaper hanging before them, or even the lids 
of jam-tins"27i. 
266E.R.Gribble, Journal, 24 September 1924, GP, 4/10/13, ML. My emphasis. 
267wACN. 1 January 1914, p.l6. 
2°°Loin-cloths were de rigor until fabric for sulus became available. 
2"9lnterview, Clara Roberts, Oombulgurri, 18 January 1986. 
270E.R.Gribble, Problem, p.36. 
27lE.R.Gribble, Problem, pp.36-37. 
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Mission residents were strictly segregated and prohibited even the 
most innocent contact. The result was a repressive existence where the 
'inmates' were under constant supervision and the dormitory children 
"watched like criminals"273. Gribble explained to Chairman Needham that 
he wanted to stop "the possibility of immorality taking place". As far as 
Needham was concerned, "there seems to be an obsession with sexual 
morality in the mind of the Superintendent"274. 
Gribble's awareness of his own sexual vulnerabihty was heightened 
by his direct confrontation with the uninhibited sexuality of the Forrest 
River tribes and a culture where intercourse was "erotic play" and wife-
lending a sign of generosity275. When Gribble found the mission men and 
women, in direct violation of mission rules, together in the river at 
O'Donnell's Crossing, he was so overwhelmed by the consciousness of his 
own sexual impulses and isolation that he felt powerless to act. The 
discovery made him : 
despondent...so upset that everything else happening 
simply crushed me. Feel unfit for anything now &(sic) 
am tempted to let things go as they please. I feel so 
utterly despondent and depressed. So out of touch with 
black & white276. 
Self-stimulation was Gribble's only sexual outlet. He spent the next 
day in bed indulging in "a deal of the devil"277. For evangelical puritans, 
masturbation was the ultimate in self-abuse and sexual depravity - a total 
capitulation to the evil sin of Lust. Indulgence left Gribble wracked by guilt 
and self-pity that deepened his "depression [and] despondency"278. 
273A.P.Elkin, Journal, 29 May 1928, EP, Box 1,1/1/1, SU. 
274ABMWA Mins, 25 June 1928, Ml, ML. 
275A.Lommel, "Notes on Sexual Behaviour and Initiation", p.159; P.Kaberry, "The Forrest River", pp.43; 
Aboriginal Women, pp.90; 144-145,151. 
276E.R.Gribble, Journal, 28 March 1925, MN 545 2389A/11, BL. 
277E.R.Gribble, Journal, 29 March 1925, MN 545 2389A/11, BL. 
278E.R.Gribble, Journal, 29 March 1925, MN 545 2389A/11, BL. 
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Yet Gribble adhered to the commitment made at Yarrabah after his 
affair with Janie Clarke and did not turn to Aboriginal women for sexual 
company. In fact, women at the mission found the suggestion laughable. 
They considered Gribble "Too old. He's past it!"278. 
Rebuffed by Claridge, repudiated by Wyndham and repugnant to 
Perth, Gribble's self-esteem was shattered. His loneliness descended into the 
depths of depression. His journals trace his speedy decline. In November 
1924, for example, Gribble experienced "another great struggle against 
despondency & depression & (I am ashamed to write it) I failed. God forgive 
me but this loneliness is gripping me hard"279. Repeating the pattern that 
haunted him throughout his life, Gribble's depression found expression in 
vague physiological illnesses that came and went. He complained of "feeling 
rotten" and took to his bed. Rest made him "feel better in 'patches'" but he 
remained "still very depressed"280. 
Gribble's deteriorating condition is also detailed in the letters that his 
son Jack wrote to ABM Chairman Needham. Jack confided that Gribble "gets 
down in the dumps and very nervy" and that his "very bad moods" were 
"effecting all the staff". Gribble told one female worker to "go to Hell"; asked 
several to resign; said "things to staff which no man would say if he was in 
his normal senses" and showed suicidal tendencies : 
He has...threatened himself on several occasions, in one 
case, he told us all, that he would go and cut his throat, 
and went off, I ran after him and held him until he got 
back to his senses [but] everyday he gets worse28i. 
278interview, Clara Roberts, Oombulgurri, 18 January 1986. 
279E.R.Gribble, Journal, 2 November 1924; 22 April & 14 May 1925, MN 545 2389A/11, BL. 
280E.R.Gribble, Journal, 17, 18, 30 December 1924, MN 545 2389A/10. Journal, 20 March 1925, MN 545 
2389A/11, BL. 
281j.Gribble to Needham, 15 March 1925, 30 March 1925, Box 5.8, ABMA. 
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Jack beheved that his father had suffered a breakdown. Others were 
also concerned. Violet Claridge and Nurse Grieve believed that Gribble was 
"mentally and physically iH"283. His friend Dr. Adams, Wyndham's 
Resident Magistrate, described him as "a mental and physical wreck"284. All 
the staff talked of resigning285. 
Based on this evidence. Chairman Needham felt that Gribble was 
"not in his right mind [and there would be] serious trouble if he is not 
compelled to leave" the mission "at once"286. The ABM Executive was 
worried. They recalled Gribble's breakdown and the threatened resignation 
of staff "at Yarrabah some years ago and were anxious that the same trouble 
should not occur again"287. They decided that: 
the present state of Mr Gribble's health necessitated his 
immediate withdrawal from his position as Head at the 
Forrest River Mission...and that he be held on long 
furlough until further action be taken by the Board288. 
Needham later claimed that the Board "did not ask for [Gribble's] 
removal...but merely that he should be compelled to come away on 
furlough"289. In reality, the question of permanent or temporary removal 
was kept deliberately vague during May 1925. Sydney intended resolving the 
issue after Gribble left the mission290. 
Five wires were sent ordering Gribble's withdrawaP^i. He knew they 
meant dismissal and that acknowledging them would mean admitting his 
283aaridge to Needham, 14 May 1925, Needham to Hudleston, 16 June 1925, Box 5.8, ABMA. 
2°4xrower to Hudleston, 18 June 1925, Box 5.8, ABMA; For a description of Dr Adams see M.Durack, 
Sons in the Saddle. Great Britain, Corgi, pp.563-565. 
285ciaridge to Needham, 14 May 1925, J.Gribble to Needham, 30 May 1925; E.R.Gribble to Needham, 
20 June 1925; Hudleston to Needham, 26 June 1925, Box 5.8, ABMA. 
286Needham to Hudleston, 6 June 1925, Box 5.8, ABMA. 
287Needham to Hudleston, 16 June 1925, Box 5.8, ABMA. 
288A BM Board Mins, May 1925, M4/3, ML. 
289Meedham to Hudleston, 24 July 1925, Box 5.8, ABMA. 
290Hudleston to Needham, 8 June 1925; Needham to Hudleston, 16 June 1925, Box 5.8, ABMA. 
291 Wires were sent in April by Trower, on 19 May by Needham, 22 May by Trower, 22 & 27 May by 
Perth, Box 5.8, ABMA. 
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failure as both a missionary and champion of Aborigines. At first, Gribble 
ignored the wires292. Later, he decided that defiance was his only option. He 
announced that he would stay at Forrest River for another two years293. it 
was an exercise in brinkmanship that left the Church with the choice of 
either dismissing Gribble or accepting his defiance and thereby 
subordinating its authority to the whims of its clergy. Gribble's action 
convinced Bishop Trower that Gribble had suffered "a distressing 
breakdown...the environment and climate and isolation and cares and 
anxiety have evidently unsettled his mental balance"294. On 18 June 1925, 
after consulting Dr Adams for an assessment of Gribble's mental state. 
Bishop Trower withdrew his licence295. 
Gribble felt shattered and betrayed : 
I have now worked over 30 yrs (sic) for the blacks & (sic) 
established three Missions in N. Aus[tralia] & (sic) after 
12 years here having taken up a forlorn hope in 1913 my 
Bishop [dismissed me] quite unfairly...that is the way 
which the ch[urch] is repaying me for a hard hfe of self 
denial...cruel & (sic) unkind to say the least296. 
Gribble saw his dismissal as a repetition of the Church's persecution 
of his father : 
The old saying is that nothing succeeds like success, but 
as I succeed with God's help in estabhshing work among 
these people so I step into injustice and unkindness on 
the part of the Church authorities. As it was with my 
father so it seems to be with me. The action of the 
Church in W.A. kihed him and the peculiar action of 
late on the part of the authorities is not by any means 
likely to cause longevity on my part297. 
292Hudleston to Needham, 8 June 1925, Box 5.8, ABMA. 
293Hudleston to Needham, 8 June 1925, E.R.Gribble to Hudleston, 11 June 1925, Box 5.8, ABMA. 
294Trower to Hudleston, 18 June 1925, Box 5.8, ABMA. 
295Telegram by Trower, Box 5.8, ABMA; E.R.Gribble, Journal, 21 June 1925, GP, 4/10/13, ML. 
296E.R.Gribble, Journal, 21 June 1925, GP, 4/10/13, ML. 
297E.R.Gribble to Needham, 27 June 1925, Box 5.8, ABMA. 
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He insisted that he was "quite weU" and stubbornly refused to leave297. 
Bishop Trower decided to reinstate Gribble after consulting Chief 
Protector Neville and Aborigines Protector Mitchell. Neville Green claims 
that the Chief Protector wanted Gribble's dismissal298. in fact, both he and 
Mitchell urged and were ultimately responsible for Gribble's reinstatement. 
Mitchell inspected the mission in mid-1925 and his report was highly 
favourable. When interviewed by Trower, Mitcheh "spoke...in terms of 
admiration of Mr Gribble's work and success"299. Chief Protector Neville 
also felt that "the Mission is doing good work...Mr Gribble has a thorough 
grip on the position and a wonderful influence amongst the natives"300. 
Trower's change of heart was also influenced by a pohtical wrangle 
with the ABM's head office. Sydney had not told him about the complamts 
from mission staff or that Gribble's future would be decided after his 
furlough. Trower was "very bitter" that staff ignored his authority by writing 
to Sydney instead of him and viewed the Board's resolution concerning 
Gribble as interference in the operation of his diocese30i. He told Gribble to 
ignore all correspondence from Sydney. Trower believed that, as Bishop, he 
controlled all mission staff since they worked in his diocese under his 
licence. Sydney contended that Perth, as the local missionary committee 
empowered by and subject to Sydney, had total control over "the 
appointment of Staff and all regulations concerning their furlough, stipend 
etc." and that Bishop Trower merely licensed staff to provide spiritual 
ministration. Despite this, Sydney conceded that if Trower refused to licence 
297E.R.Gribble to Needham, 20 June 1925, Box 5.8, ABMA; E.R.Gribble, Journal, 21 June 1925, GP, 
4/10/13, ML. 
298isj.Green, Marndoc Reserve, p.334. 
299WACN. August 1925, p.24. 
300Mitchell, Report, 29 June 1925; CPA to the Minister for the North West, 15 August 1925, 1/7, 993, 
196/46, BL. 
301j.Gribble to Needham, 27 June 1925, Box 5.8, ABMA. 
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a missionary, the "missionary must be withdrawn" and was forced to 
apologise during the 1925 General Synod for appearing to want to usurp the 
Bishop's episcopal powers. In reaUty, therefore, Trower had final control 
over the appointment and dismissal of mission workers303. 
Trower's reinstatement of Gribble was more a refusal to have his 
authority diminished than an expression of confidence in his missioner for 
he remained sceptical about Gribble's health. The Bishop promised Gribble 
security of tenure but insisted on a furlough304. With his job assured, Gribble 
agreed. He had been saved by Chief Protector Neville, Aborigines' Inspector 
Mitchell and a power struggle between Bishop Trower and the ABM's 
Executive Council in Sydney. 
* * * * * * * * * * * * * * * * * * * * * 
Gribble's furlough began on 25 August 1925 but was cut short by the 
first of a series of disasters to hit Forrest River. On 30 September 1925, there 
was an explosion and fire aboard the mission launch305. jack Gribble was 
badly burnt and three mission residents, Vernon, Arthur and Runganull, 
died. Gribble immediately returned to Forrest River. He argued that it was 
his "plain duty to return to [his] post" and that he was "much refreshed"306 
after a short break. Gribble's real concern was that the accident would mean 
trouble. The local Aboriginal groups gathered to conduct the mourning 
ceremonies but their rites terrified the missionaries who found the "wailing 
in the camp...most unnerving"307. The victims were given Christian burials 
303Needham to Hudleston, 24 July 1925, Box 5.8; Report of General Synod, Box 1.6, ABMA. 
304E.R.Gribble, Journal, 25 August 1925, MN 545 2389A/12, BL; Hudleston to Needham, 30 June 1925,16 
July 1925; Needham to Hudleston, 24 July 1925, Box 5.8, ABMA. 
303N.Green, European Education, p.438 incorrectly dates the explosion as "late October". See telegram 
from Gen.Manager, Wyndham Meatworks to Sec. for the North West, 1 October 1925, 1/4, 653, 435/25, 
BL. Also ABMR. March 1926, p.200. 
306ABMR, March 1926, p.209; E.R.Gribble to Needham, 20 October 1925, Box 5.8, ABMA. 
307ABMR. March 1926, p.l97. 
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but Aborigines exhumed the bones to return them to their home country 
and, in accordance with traditional belief that death was the result of 
malevolent action, "three...Mission women" were "marked down...as the 
Cause of Vernon's death". Because of the mission's tenuous hold on its 
people, Gribble beheved it would "take all our time to combat outside 
plotting" and that only his presence would "help to hold the people" and 
prevent a mass exodus307. 
Loss of the launch led to other problems. The mission now depended 
on the government boat for supplies but when the service was interrupted, 
in January 1926, Forrest River became "quite isolated" and "terribly short of 
food"308. By March, the situation was so bad that the mission was at risk and 
Gribble had to send the people to hunt for food in order to survive309. At the 
same time, a major flu epidemic hit the area. Six Aborigines are known to 
have died (although many deaths were probably not reported) and mission 
staff worked around the clock caring for the sick in overcrowded conditions 
at the mission. At a time when mission morale was low and workers were 
desperately needed, one white member of staff, Wilham Howarth, was 
taken by a crocodile after falling off the Wyndham wharpio. Some months 
later, Edith Gribble (Mama), Jack's wife, died after a three day illness. 
Strongly attached to his daughter-in-law and co-worker. Mama's death was 
a deep, personal loss to Gribble and he later showed his affection by naming 
the mission boat at Palm Island after her. 
Gribble's private turmoil worsened when Aborigines ravaged the 
mission's cattle - killing and wounding about eighty beasts3ii. Cattle 
307E.R.Gribble, Journal, undated entry, GP, 4/10/13, ML; E.R.Gribble to Needham, 20 October 1925, 
Box 5.8, ABMA. 
308E.R.Gribble, Journal, 18 January 1926, 25 February 1926, MN 545 2389A/13, BL. 
309E.R.Gribble, Journal, 5, 9,11,12 March 1926, MN 545 2389A/13, BL. 
310E.R.Gribble, JournaL 30 June 1923,12 August 1925, GP, 4/10/13, BL. 
311 ABMR, September 1925, p.l03. 
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polluted Aborigines' spirit centres and water sources; trampled their sacred 
sites and consumed their native foods. Cattle killing became both an 
alternative food source and a form of retahation against the destruction of 
the white invaders. Aborigines had killed mission cattle before but this was 
the largest, most costly, slaughter and a personal humiliation for Gribble. He 
cherished his cattle herd and had worked hard to project a public image that 
his personal authority stopped Aborigines attacking mission stock. He 
claimed, for example, that cattle on the Bovril Estate were safe because 
"aborigines thought they belonged to the Mission"3i3. For the same reason, 
Gribble never reported losses of mission stock. He captured, tried and 
punished all cattle killers in secret at the mission3i4. 
This time it was different. When the culprits were rounded up, Mr 
Lacey, the mission stockman, threatened Gribble with the police unless the 
accused were charged3i5. Gribble agreed but was reluctant to act for he took 
seven days to contact the police. Even then, Gribble persisted with his 
charade of total dominion over the local Aborigines3i6. He insisted that only 
three mission cattle were killed before 1925 and the offenders were "natives 
passing through" the reserve3i7. He claimed the current killers were 
"strangers to the mission from outside the reserve" and only attacked the 
cattle because of "rumours I had left district"3i8. Gribble did not tell any-one 
that "our own mission boys were partaking of the beef...& (sic) worse stih 
our most trusted stock boy had rounded up the cattle & (sic) given the bush 
313wACN. September 1918, p. 4. 
314sgt Buckland, Report, 1 August 1925, Wyndham Police Journal, No 4, 5/3, 430 1852/27, BL. Also 
E.R.Gribble, Journal, 25 September 1924, MN 545 2389A/10, and 14 February 1925, MN 545 2389A/13, 
BL. 
315sgt Buckland to CPA, 12 August 1925; L.Overheu to CPA, 29 August 1925,1/4, 653, 272/25. Also 
Wyndham Police Journal No. 4, 5/3, 430 1852/27, BL. 
316E.R.Gribble, Journal, July 1925, MN 545 2389A/11, BL. 
317E.R.Gribble, Committal Evidence, 24 July 1925,1/4, 653, 272/25, BL: AMBR. 12 September 1925, p.103. 
318E.R.Gribble to CPA, 20 July 1925; Sgt Buckland to CPA, 6 August 1925,1 /4, 653, 272/25, BL. 
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natives a beast to kiH"3i8. But Sergeant Buckland knew the truth and was 
furious with the deception. Gribble's relations with the police degenerated 
even further3i9. 
Forrest River seemed to be permanently blighted by tragedy and 
disaster. After a series of attempted dismissals and protracted sexual turmoil, 
Gribble's battered self-confidence and tattered image as a missionary hinged 
on preserving an illusion of authority. His mental stability was precarious 
before 1925 and his premature return from furlough, but the strain was 
increased by the run of disasters during 1925 and 1926. Aborigines Protector 
Mitchell visited the mission in June 1925 and reported that Jack Gribble was 
"much concerned about his fathers (sic) 'state of mind' through worry etc". 
It was Mitchell's "impression" that Gribble needed a "complete rest"320. By 
May 1926, Gribble's mental health had deteriorated further and he would 
"really go out of his mind at times"32i. Tension at the mission ran high and 
Gribble seemed to be losing control. He quarrelled constantly with his co-
workers - several of whom wanted to resign and one even threatened 
Gribble during a dispute322. He also complained of difficulty controlling the 
Aboriginal residents of the mission. It was reported that Arthur tried to 
murder him but was only prevented by the timely intervention of Mr 
Lacey323. As life at the mission disintegrated, Gribble's personal turmoil 
intensified - strengthening his conviction that he lived on the periphery of a 
hostile white world. He retreated into the security of isolation. He ate his 
318E.R.Gribble, Journal, undated entry, GP, 4/10/13, ML. 
319sgt Buckland to CPA, 6,12 August 1926,1 /4, 653, 272/25; Report, 1 August 1925. Wyndham Police 
Journal, No. 4, 5/3, 430 1852/27, BL. 
320Mitchell, Report, 29 June 1925, 1/7, 993, 196/46, BL. N.Green, Marndoc Reserve, p.325 wrongly 
attributes the "doubts about Ernest Gribble's mental state" to Mitchell. 
321j.Gribble to Needham, 13 May 1926, Box 5.8, ABMA. 
322j.Gribble to Needham, 13 May 1926, Box 5.8, ABMA; Gribble to CPA, 18 September 1925,1 /4, 653, 
272/25, BL. 
323Hay and Overheu to CPA, 29 August 1925, 1 /4, 653, 272/25, BL. 
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meals with Aborigines and refused to associate with the white staff at the 
mission325. Word of his deteriorating mental condition filtered south and 
Perth's Secretary Batchelor complained that "during the last few months 
[Gribble] seems to have gone strange"326. By mid-1926, Gribble seemed to be 
teetering on the brink of another mental collapse. 
325j,Gribble to Needham, 13 May 1926, Box 5.8, ABMA. 
326Batchelor to Sydney Sec., 21 August 1928, Box 5.8, ABMA. 
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Plj^ TE 15 Ploughing at Forrest River Mission. 
Courtesy : North Queensland Diocesan Archives, Townsville. 
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P Michael and All Angels' Church at Forrest River Mission. 
Courtesy : North Queensland Diocesan Archives., Tounisville. 
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PLATE 17 The watermelon harvest at Forrest I^ver Mission. 
Courtesy : Mrs Gwyn Gribble. 
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PLATE 18 'Married Peoples' huts at Forrest River Mission. 
Courtesy : Mrs Gwyn Gribble. 
PLATE 19 The boat landing at Forrest River Mission. 
Courtesy : Mitchell Library, Sydney. 
PLATE 20 Goal-herders at Forrest River Mission. 
Courtesy : North Queensland Diocesan Archives, Townsville. 
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PLATE 21 Young boys at Forrest River Mission. Note the sun-dried brick 
building. 
Courtesy : Mrs Gwyn Gribble. 
PLATE 22 Bishop Trower at Forrest River Mission. 
Courtesy : North Queensland Diocesan Archives, Townsville. 
PLATE 23 Vistors gather outside St Michael and All Angels' Church. 
Courtesy : Mrs Gwyn Gribble. 
PLATE 24 Ernest Gribble with bride and bride-groom Robert and Louisa 
Roberts. 
Courtesy ; Mrs Givyn Gribble. 
Plj^ TE 25 Traditional ci'trices on a Forrest River Aborigine. Gribble used 
this picture during his deputation tours. 
Courtesy : North Queensland Diocesan Archives, Townsville. 
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PLATE 26 Traditional Forrest River head-dress. 
Courtesy : North Queensland Diocesan Archives, Toxvtisvillc. 
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PLATE 27 'Work Parade' at Forrest River with Ernest Gribble in the 
foreground. 
Courtesy : Mrs Gwyn Gribble. 
Kir* ' 
PLATE 28 The marriage of Jack Gribble and Edith Kent (Marna) in 1925. 
Courtesy : Battye Library, Perth. 
Chapter 8 
MISSIONARY, MASSACRE, MYTHS. 
In mid-1926, a posse of pohce and settlers ravaged the Marndoc 
Reserve and its surrounds, slaughtering Aborigines and burning the bodies 
to conceal the evidence. Gribble was instrumental in exposing the massacre 
and forcing a Royal Commission which proved the police party's guilt. The 
conventional wisdom of the saga presents Gribble as the sole campaigner for 
truth and justice - a heroic figure who courageously defended Aborigines 
despite bitter, life threatening, opposition from Wyndham, the pohce, the 
government, and even the Churchi. The image, however, distorts the truth. 
* * * * * * * * * * * * * * * * * * * * > • • * > « • * * 
The massacre saga began in May 1926 when an unusually large 
number of Aborigines from the north moved through the Marndoc 
Reserve. They were heading to Barungnulla, an important sacred site near 
the Nulla Nulla homestead, to fulfil trade and ceremonial obligations 
disrupted by two years of drought2. Although they killed mission cattle en 
route, Gribble, characteristically, did not report the attacks. Leo Overheu, 
however, contacted the Wyndham pohce immediately when stock was 
killed at Nulla Nulla 3. On 20 May, Constable St.Jack and two black trackers 
left Wyndham and, joining Overheu and his black employee. Tommy, 
headed to Nulla Nulla to investigate'*. On arriving , they found Frederick 
iN.Green, Marndoc Reserve, pp.334-335. 
2RC. p.4. Item 142, p.l3, Item 292. 
3 A B M W A , 11 May 1926, Ml, ML; RC, p.29. Item 910. 
"IRC, p.26. Item 766; N.Green, Marndoc Reserve, gives two dates for St Jack's departure ie. 20 May (pp.47 
& 50) & 22 May (p.37). The departure date is important because the delay in reaching Nulla Nulla 
helps substantiate that Aborigines were massacred en route. 
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Hay, Overheu's partner, dead. He had been kiUed with a shovel-nosed spear 
by an elder called Lumbia. 
Hay was an unsavoury character. Neither Aborigines' Inspector 
Mitchell, Chief Protector Nevihe nor Gribble had much time for him. But 
local whites saw Hay as one of their own and his death caused a frenzy of 
hysteria, racial hatred and blood lust in Wyndham. Because the "remains of 
a bullock" were found "near the scene of the crime", settlers were convinced 
that Hay's death was "a cattle killing affair" and that he died defending his 
property against hostile Aborigines^. Many settlers wanted revenge. Others 
wanted to redress their own financial grievances. Black attacks on cattle 
were costly and settlers' losses had increased during the drought when 
attacks became more frequent. Leo Overheu claimed that depredations cost 
him £5800 and brought Nulla Nulla close to bankruptcy. East Kimberley 
grazier, M.P.Durack estimated that Aborigines killed 25-30% of each herd but 
another "conservative estimate" put the average loss at 40% to 60%^. Settlers 
wanted their investments protected. Others were consumed by a siege 
mentality that more whites would die unless there was punitive action to 
assert white territorial controF. Overheu, for instance, demanded "a strong 
force to go out and also that the natives be dealt with drastically...so as to 
make the place safe for myself in the future"^. The perceived threat was 
saturated with racist stereotyping designed to de-humanise Aborigines and 
justify retaliatory action. J.M.Durack, claimed that Aborigines were not 
"equal in every respect to the white man". Another "prominent pastoralist" 
alleged that "much of the country...was inhabited by savage tribes where 
^RC, p.6. Item 158; NW Echo. 6 November 1926, p.l2; NX 4 June 1926, p.3. 21 January 1927, p.3. 
^RC. p.51. Item 1827; WA, 13 November 1926, p.lO. 
^WA, 13 November 1926, p. 10. 
SRC, p.51, Item 1834-5. 
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white men were in constant danger of losing their lives and where 
cannibalism was still practised"^. 
Gribble's interpretation of the killing differed from that of Wyndham. 
On 28 May 1926, Aldoa, a frequent visitor to the mission, told Gribble of a 
rumour that "Hay had taken some women (2) one known to me Loorabane 
wife of Boonbung. The women race (sic) away after a day or two and Hay 
went in pursuit of them and when bringing them back was followed by 
natives...and speared"io. Gribble believed the story and recorded in his 
journal that Hay died as retribution "for his harsh and unkind treatment of 
the natives during the last four years. He certainly took the women from the 
natives &(sic) now he has paid"ii. 
Gribble's willingness to believe that Hay died in a dispute over 
women was understandable given that the sexual abuse of Aboriginal 
women was a common feature in the history of north-west race relations. 
But it was a serious error not to seek corroborating evidence for this 
particular story. Aldoa later amended his account, the victims denied being 
sexually abused and other Aborigines verified their story. Gribble's 
receptiveness to the story must therefore be seen in terms of his own sexual 
problems and documented animosity to Hay. He disliked Hay; objected to 
Nulla Nulla's proximity to the mission; had repeatedly made 
unsubstantiated charges against him and fought with him over mission 
absconders working at Nulla Nulla . Gribble was also torn by the conflict 
between his intellectual commitment to sexual puritanism and the 
unrelenting frustration of his own sexual repression. As a result, he saw 
licentiousness and immorality everywhere. His preoccupation with sex and 
9NT. 5 November 1926, p.3; NW Echo, 6 November 1926. Unidentified newspaper cutting, GP, 14/20/6, 
ML. 
lOn.R.Gribble, Journal, 28 May 1926, GP, 4/10/14, ML. 
llE.R.Gribble, Journal, 9 June 1926, GP, 4/10/14, ML. 
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intense dislike of Hay made him receptive, even willing, to believe that 
Hay's sexual molestation of Aboriginal women had led to his death. 
In Wyndham, Gribble made no effort to conceal his version of the 
dispute but his interpretation set him diametrically against the sympathies 
of the town. Given the volatile, racist chmate, Gribble's accusations were an 
implicit attack on the large number of other whites for whom the sexual 
exploitation of black women was a daily feature of frontier hfe. Confronting 
Gribble's incriminations, Wyndham united to defend Hay and themselves -
making Gribble, as well as the Aborigines, the target of their loathing. 
Bernard O'Leary tackled Gribble over the issue : 
Look here, Gribble, I know the kind of man you are. If 
your own brother made a trip as regards the Aborigines 
Act you would go for him. If ever I catch you on my 
tracks in any nigger business I will put a bullet into 
youi2. 
Throughout the town, Gribble found "great feeling against me, in fact 
I was blamed for the whole business"i3. People alleged that murderer was a 
mission resident since all cattlekillers were "in touch with the mission", 
and the "most troublesome" were those who had been "educated and...left 
the mission"i4. Yet again, Gribble found himself alienated, alone and 
surrounded by enemies. 
Even at his most rational, Gribble's belief in his own righteousness 
was overwhelming, but the news of Hay's death came only two weeks after 
Jack Gribble had reported his father's mental instability to Chairman 
Needhami5. Balancing on the precipice of mental collapse, Gribble's faith in 
12RC, p.5 Item 155. The threat was made on 7 July 1926 ie. after Gribble arrived in Wyndham with 
Lumbia and Constable Regan but before the massacre was exposed. The timing indicates that 
O'Leary's threat was initiated by Gribble's comments about Hay's death. 
13RC, p.5. Item 157. 
l^ABMR. August 1926, p.96. RC, p.50. Items 1798, 1804,1820,1853,1859, summation, p.91. 
llE.R.Gribble, Journal, 27, 28 May 1926, GP, 4/10/14, ML. 
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his moral infallibility intensified. It became the defence mechanism he used 
to justify his interpretation of Hay's death and to rationalise his own 
alienation from Wyndham. For Gribble, the argument with Wyndham over 
Hay's murder became a symbolic battle between the virtuous (himself) and 
the sinners (Wyndham). Veracity became secondary to his victorious 
vindication and defeating the forces of darkness. Gribble became obsessed 
with converting all others to his version of the dispute and preoccupied 
him to the exclusion of all other matters - blinding him to all other events. 
'^•'^•'^)^*****i^•***ln^•*:^l^l^)^3^l^•3n^l^•l^:^ 
On 1 June 1926, Constable Denis Hastings Regan left Wyndham with 
a posse of police, settlers and trackers to join St Jack's party at Nulla Nulla 
and capture Hay's murdereri^. The combined force was formidable. There 
were the two pohce officers (Regan and St Jack); two special constables 
deputised for the occasion (Bernard Patrick O'Leary and Richard John Jolly); 
two white civilians (Leo Overheu and Daniel Murnane) and seven black 
trackers - Jim McDonald (alias Mulga Jim, employed by O'Leary), Frank 
(tracker with the Turkey Creek police), Jacob (with the Wyndham Pohce), 
Windie (Joe), Sulieman, Tommy (who worked for Overheu) plus Tommy's 
wife Lyddie. The party had 42 horses/mules and carried 400-500 rounds of 
ammunitioni7. 
Few could have doubted the police party's vengeful intentions. Even 
in the north where punitive expeditions were an established tradition, this 
was an atypically large force. Eyewitnesses told Aborigines' Inspector 
Mitchell that as Regan's group left Wyndham "many of the male 
residents...indulged in a verbal debauch of 'take no prisoners', 'our lives 
l^RC. p.4. Item 145. 
17RC, p.iv. 
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will soon not be safe' with all the hysterical verbal embellishments"i8. 
Gribble was in Wyndham at the time and, as Justice of the Peace, swore in 
the two special constables. He saw the party leave the towni^, heard the 
hysteria and was suspicious of the expedition's intentions. He confided to 
his journal that there was "great excitement over the death of Hay...the 
mission is worried and myself in particular"20. 
On 27 May 1926, Aborigines arrived at the mission and told Gribble 
that Windie (Joe) and Tommy, travelling with Overheu and St Jack to Nulla 
Nulla, had "killed an old blind man Umbalilihie with [the] butt of a rifle 
and then threw [the] body into the water"2i. Later, Lamondilla arrived at the 
mission with "a buttock full of buck shot". He said that he had been shot by 
the police and accused tracker Joe of also shooting Marringai and 
Loorabane22. 
The police party arrived at Forrest River Mission in two groups on 21 
and 23 June 1926. They were met by Sergeant Buckland who disbanded the 
special constables and civilians. Gribble "made enquiries" about the progress 
of the search but Constable Regan insisted they "had seen no natives...prior 
to reaching the mission"23. 
Shortly before the pohce party's arrival, Gribble learnt from bush 
Aborigmes that Lumbia had killed Hay. He passed his information onto the 
police and informed them of Lumbia's whereabouts. Guided by Aldoa and 
Herbert Mitchell (a mission resident), Regan, St Jack and their trackers left 
the mission on 26 June to capture Lumbia. During their absence, on 30 June 
l^MitcheU to CPA, 14 October 1926,1/7, 993, 4347/26, BL. 
l^RC. p.4. Item 145. 
20E.R.Gribble, Journal, 9 June 1926, GP, 4/10/14, ML. 
21RC. p.4. Item 141. 
22Gribble's evidence at the RC, p.4. Item 146 suggests that Lamondilla arrived at the mission about 22 
June 1926. He testified that tracker Joe shot him in the buttocks and "a woman named Loorabane was 
shot at the same time" (RC, p.48 item 1726). 
23RC, p.4. Item 146; Interview, Lily and Fred Johnson, Wyndham, 16 January 1986. 
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and 3 July, more rumours of kiUings arrived at the mission. In fact, Gribble 
later testified that the bush was ahve with rumours and that there was a 
flood of reports to the mission at the time24. On 4 July, the police returned to 
the mission with Lumbia and several witnesses in chains. Gribble insisted 
that the Aborigines be interrogated at the mission as he "would not allow 
[the police] to take any innocent natives off the reserve"25. After eight hours 
of questioning, Lumbia and three witnesses were arrested. 
On 6 July, Gribble and Regan took Lumbia and the witnesses to 
Wyndham by launch while St Jack and the others returned overland. 
During Gribble's absence, Lorrabane arrived at the mission. She had been 
wounded by a police bullet. Her brother named six other Aborigines shot 
and killed by the police. Loorabane told Lily Johnson that: 
the police got all those Aborigines from the Kular tribe 
that hved from the coast to the mission...they put the 
men on one chain and the women with their children 
and their kids on another chain. Some of those women 
had babes at the breast...they killed the men. They just 
lined them up and shot them one by one...the women 
had to watch those men being shot...their husbands and 
brothers and relatives...the men had to collect wood first. 
They didn't know why they had to collect that wood but 
they had to get a big pile of it...They lined them up and 
shot them... then they cut them up into pieces, you 
know, a leg, a' arm, just hke that and those bits of body 
were thrown on the wood...and burnt there...the women 
were taken to another place just a bit away...and had to 
stand on the river bank but it was dry that time of year 
and they were shot there so their bodies just fell into the 
river...they bashed the brains out of the babies and threw 
them into the river with their mothers and burnt the 
lot...there's a lot of bodies. It took a long time to 
burn...With the women was a mother and her two 
kids...they had bush names. They couldn't speak 
Enghsh...The boy's name [was] Numbunnung 
(Kangaloo) and the girl was Loorabane...the boy spoke to 
24RC, p.38. Item 1324. 
25RC, p.6. Item 158. 
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his sister in language and told her that when that chain 
came off to grab mum and head for the bush...they were 
at the end of the chain...but [when they ran away] the 
police shot at them...they kihed the mother and the girl 
got shot in the leg just there [pointing]...they hid in the 
roots of the pandanas grass in the Forrest River. They 
hid under water and breathed through a bit of pandanas 
grass, you know, it's hollow, like a straw...the police 
looked for them everywhere but they just kept real still, 
not moving 'cause they were so scared...by evening, 
when they thought it was safe to leave, they moved 
out...swam across the Forrest River and travelled all the 
next day and then the day after until the evening until 
they reached the mission where they knew they'd be 
safe...I was playing with the other girls...when Loorabane 
came...She was shaking with fright...She told us what 
happened and we told Mamma [Angehna Noble] and 
Mamma told Jim [Noble] and he told old Gribble26. 
Gribble was told Kangaloo's story when he returned from Wyndham 
on 9 July. Busy mustering cattle, he did nothing and three days later left 
Forrest River with a consignment of bullocks for the Wyndham 
meatworks27. 
Meanwhile, news of the slaughter continued to flow into the 
mission. John Thomson, a lay-missonary at Forrest River, became so 
concerned that he sent word to Gribble in the hope that he would 
investigate the alleged massacre sites en route to Wyndham28. Gribble was 
too busy with the cattle to detour29 but reported the rumours to Inspector 
Mitchell on arriving in Wyndham on 29 July. At Mitcheh's request, Gribble 
submitted a formal written report (30 July 1926) for Chief Protector Neville. 
26E.R.Gribble, Journal, 6 July 1926,(entry by J.C.Thomson), GP, 4/10/14, ML; RC, p.38. Items 1277-1292. 
This is corroborated by the testimony of Lamondilla, another eyewitness. (RC, p.48). Lily and Fred 
Johnson, (Interview, Wyndham, 16 January 1986) identified the brother as Numbunnung. The same 
name and story was told by Doris Morgan (Interview, Oombulgurri, 19 January 1986). Both accounts are 
compatible with J.C.Thomson's testimony to the Royal Commission (RC, p.37). Dect. Sgt Manning 
claimed that Angelina did not know anything about Kangaloo (RC. p.69). Commissioner Wood did not 
call Angelina to verify this. 
27E.R.Gribble, Journal, 6 July 1926, (entry by J.C.Thomson), GP, 4/10/14, ML; RC, p.38 Items 1290,1294, 
1300. 
28Evidence by J.C.Thompson, RC, p.38. 
29RC, p.38. Items 1324-1326. 
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Mitchell wired Neville about the allegations and his intention of 
"personally getting [the] truth on [the] spot"30. There was not enough time to 
reach the massacre site and investigate before 3 August 1926 when Mitchell 
had to represent Lumbia at Hay's inquest3i. By the end of the inquest, any 
goodwill between Mitchell and Gribble had evaporated. 
Before 1926, Gribble and MitcheU had an amicable relationship. 
Mitchell reviewed Forrest River Mission favourably in 1925 - commending 
the food, clothing, dormitories, residents' health and applauding Gribble's 
thatched houses as "an object lesson to the East Kimberieys". The two men 
were philosophically sympathetic. Mitchell endorsed Gribble's wish to 
protect Aborigines by excluding them from Wyndham and building an 
outstation on the Ernest River "to check the flow of natives" to the town32. 
From their discussions came Mitchell's recommendation to inhibit 
black/white licentiousness by more rigid enforcement of the prohibition 
area33. It was Mitchell's 1925 report that prompted Chief Protector Neville to 
commend Gribble to the Minister for the Nor' West and urge his 
reinstatement after his licence was withdrawn by Bishop Trower34. 
Gribble expected Mitchell to support his version of the Lumbia/Hay 
clash. Gribble claimed that, during the eight hour interview at Forrest River, 
3QRC. p.l4. Item 355. On 30 July 1926, Gribble reported the names of eight massacred Aborigines. On 2 
August, he claimed that seven had been killed (RC, pp.5,6 Items 157, 158). Such inconsistencies 
undoubtedly made Mitchell question his veracity. 
3lE.R.Gribble, Journal, 1 August 1926, GP, 4/10/14, ML. 
32E.Mitchell, Report, 29 June 1925,1/7, 993,196/46, BL. 
33File 1/4,653,313/25, BL. 
34CPA to Minister of the North West, 15 August 1925,1/7, 993,196/46, BL. 
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Lumbia admitted that : 
the trouble arose over Angloo (sic). Hay had connection 
with her at Loombeah's (sic) consent...when he wanted 
to take her away...Loombeah (sic) objected then Hay 
assaulted him with his stock whip...and...fired his 
revolver at him then the native speared him35. 
But Gribble's account is problematic. A large number of mission residents 
were present during the interview with Lumbia, including Lily and Fred 
Johnson, and their version of events differs from Gribble's account. They 
remember hearing Lumbia confess to spearing Hay in self-defence after he 
was attacked for trespassing on Nulla Nulla. This version is sympathetic 
with most Aboriginal oral accounts of the affair : 
A big group was going to a circumcision corroboree and 
Lumbia and his two wives stopped on Hay's land. Hay 
came boundary riding, you know, checking his cattle and 
things, and when he saw Lumbia and those girls he 
spoke to them and he told Lumbia to get off his land. He 
told him to go away but Lumbia was wild. He only spoke 
language. He didn't understand. So Hay...knocked him 
down. Lumbia had a bunch of spears in his hand and he 
put a shovel-headed spear in his woomera while he was 
lying down, you know knocked down on the ground, 
and fired it at Hay while he was riding away36. 
Before Hay's inquest. Inspector Mitchell also interviewed the two 
women with Lumbia when Hay was killed. Both denied being molested by 
Hay and said they were gathering lily roots at the time of the dispute^^. Both 
women gave evidence at Hay's inquest38. On the basis of their testimony. 
35E.R.Gribble, Journal 5 July 1926, GP, 4/10/14, ML. 
•^"Interview, Lily and Fred Johnson, Wyndham, 16 January 1986. A similar version was given by Doris 
Morgan, Interview, Oombulgurri, 19 January 1986. 
37MitcheU to CPA, 1 August 1928,1/7, 993, 437/26, BL. 
38E.R.Gribble to CPA, dated "about September 1926", ABM Board Mins, 27 January 1927, M4/4, ML. 
This was the same letter as that dated 6 August and submitted by Gribble as evidence to the Royal 
Commission (RC. p.6. Item 157). There is no inquest transcript but this is not unusual. The evidence of 
Aboriginal witnesses was rarely recorded. 
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Figure 10: North-East Kimberley Region 
MASSACRE SITES 
(based on N. Green Marndoc Reserve Massacres of 1926, p.48) 
Mitchell argued that Lumbia killed Hay in self-defence39. Lumbia was 
remanded for trial on 26 October before Mr W.O.Mansbridge in a special 
sitting of the Supreme Court in Wyndham'io. 
At the trial, it took the Wyndham jury fifteen minutes to bring down 
a verdict of guilty^i. The death sentence was imposed but later commuted to 
life imprisonment. Lumbia had no comprehension of his crime or trial : 
Lumbia was terrified. He didn't know what was going 
on. He couldn't speak English. He didn't understand 
what people were saying or why he was there or 
anything about it all. He just was scared. Terrified. You 
just had to look at him to see how terrified he was. And 
then in the middle of everything he jumped up and 
escaped. He ran out of the courtroom running just as fast 
as he could. It all happened so fast. He just had to get 
away. He was desperate but he was going so fast he 
crashed into the verandah post and smashed it. It 
knocked him down and hurt his shoulder bad. It must 
have been bad 'cause there was blood. That was how 
they caught him, when he fell over. But they just tied 
him up on that verandah until the trial was over. Poor 
man. He didn't understand anything what was going 
on42. 
There are several irregularities in Gribble's response to the Hay 
inquest and the emerging evidence of a massacre. Green does not address 
these issues in his study of the massacre but they warrant attention. 
Gribble's journal shows that he heard that St Jack's trackers were killing 
Aborigines on 27 May 1926. He later testified that he knew "pohce from 
Wyndham" were killing Aborigines in May even before Regan's party left 
39MitcheU to CPA, 1 August 1928,1/7, 993, 437/26, BL. 
'*^N.Green, Marndoc Reserve, p.380 gives the trial date as 28 October 1926. According to NW Echo, 6 
November 1926 and a note in 5/3, 430, 5374/26, BL, Lumbia was tried on 26 October 1926. 
'^ ^NW Echo. 6 November 1926, n.p. 
•^ ^Fred piloted the mission boat that took Gribble and Angelina Noble to Wyndham. Lily accompanied 
the party to care for Angelina's youngest child while she served as official court interpreter during the 
trial (interview, Lily Johnson, Wyndham, 16 January 1986). 
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town. Despite this, Gribble did not report his information or try to stop 
Regan's party joining a group that he knew were already kilhng Aborigines. 
Gribble knew the district's tradition of exacting revenge for white deaths. He 
was in Wyndham when Regan's party was formed, heard the hysteria 
caused by Hay's death, and the cries for blood that accompanied the party's 
departure from the town. Despite this, Gribble effectively sanctioned the 
expedition by swearing in the party's two special constables43. Nor did 
Gribble act as the evidence of a massacre accumulated. Lamondilla came to 
the mission with "a buttock full of buck shot"44 and reported that other 
Aborigines had been shot. Gribble saw him but made no reporf^^. When 
Loorabane and Kangaloo arrived at the mission injured, Gribble did not 
even interview them. Despite a "constant flow" of rumours about large-
scale killings and testimony from victims of the police party's rampage, 
Gribble ignored Aborigines' accounts and did nothing - even though he had 
visited Wyndham several times and had ample opportunity to submit a 
report^^. Moreover, Gribble apparently accepted Regan's claims that the 
police expedition had "seen no natives"^^ before arriving at Forrest River 
and, despite continued reports of killings, allowed St Jack's party unfettered 
access to the reserve on his overland return to Wyndham while he, Lumbia 
and Regan took the mission boat to Wyndham. Nor did Gribble report the 
kilhngs when he arrived in Wyndham on 6 July 1926. It was not until 29 
July, two months after word of the kilhngs first arrived at the mission, that 
Gribble finally submitted a report to Inspector Mitchell. Even once the 
massacre investigation had begun, Gribble took another two months to 
43E.R.Gribble, Journal, 9 June 1926, GP, 4/10/14, ML. 
44RC, p.4, Item 146. 
45RC, p.4. Item 146; p.48. Item 1726. 
•^^E.R.Gribble, Journal, 6 June 1926, GP, 4/10/14, ML; RC, p.4. Items 141,146; p.38. Items 1290,1294, 1300 
47RC, p.4. Item 146; Interview, Lily & Fred Johnson, Wyndham, 16 January 1986. 
294 
interview Herbert Mitchell, the mission resident who accompanied the 
police party to capture Lumbia. Yet, ultimately, it was Herbert's evidence 
that exposed the pohce party's massacre of Aborigines at Dala and finally led 
to charges being laid against the Constables Regan and St Jack. 
Gribble's inaction was mystifyingly out of character. In the past, he 
had speedily reported even the faintest whispers of white abuse of 
Aborigines. This time it was different. Green suggests that Gribble was 
distracted from pursuing the massacre by the influenza epidemic and the job 
of mustering cattle for the meatworks. It is unconvincing, however, that 
these should make him ignore the starthng evidence confronting him. Did 
Gribble fail to act because he found the charges incomprehensible? Certainly 
the police symbohsed the British justice that was fundamental to his 
ethnocentrism and devotion to cultural imperialism, and any admission of 
the police party's crime would mean conceding that his own world view 
was flawed. But the same forces existed in 1922 when Gribble promptly 
reported similar rumours of a massacre by police on the Durack River. 
The explanation for Gribble's inaction lies in his fixation with the 
alleged sexual cause of the Lumbia/Hay clash. As news of the massacre 
filtered into the mission, Gribble was overworked, mentally unstable and 
obsessed by his conviction that Hay's molestation of a black woman led to 
his death. In Wyndham, Gribble's views caused a back-lash of such intensity 
that it even provoked a death threat. These were powerful, terrifying forces. 
Yet, convinced of his own righteousness, Gribble's preoccupation consumed 
him to the exclusion of all other matters. In his journal, for instance, the 
first evidence of a massacre, on 27 May, is overshadowed by rumours on 28 
May that Hay was killed after taking women from Aborigines. Similarly, 
Lamondilla's arrival at the mission on or about 22 June, goes unrecorded 
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because Gribble was more concerned with detaihng rumours that Hay had 
had intercourse with Lumbia's wife Anguloo^s. Overwhelmed by his 
obsession with the Lumbia/Hay clash, Gribble ignored the growing evidence 
of a massacre. 
Gribble's inaction cost black lives. It undermined the reforms of 
black/white relations that he had been striving for since arriving in 
Western Australia and betrayed his responsibihties as a missionary and 
Protector of Aborigines. On a deeply personal level, it breached the 
commitment made after his affair with Janie and violated the trust 
bestowed by and incumbent on him as heir to J.B.'s moral legacy. For a 
second time, Gribble had sinned against both his heavenly and earthly 
father. 
If Gribble felt any personal turmoil because of his inaction, it was 
worsened by Hay's inquest. Having vehemently insisted that sex caused 
Hay's death, the evidence presented at the inquest forced Gribble to choose 
between a mortifying public retraction or brazenly persisting with his 
version of events. Incapable of conceding that he may have erred, Gribble 
chose the latter course. Protesting that sex was not made an issue at the 
inquest, Gribble saw Mitchell's failure to endorse his version of events as a 
humiliating betrayal and tacit support of his enemies in Wyndham. 
Gribble's anger was inextricably hnked to his reahsation that he had not 
acted as evidence of the massacre accumulated. By failing to confirm 
Gribble's interpretation of Hay's kihing, Mitchell publicly undermined 
Gribble's image of himself as a messianic champion of Aborigines by 
unwittingly renouncing his justification for neglecting the massacre. 
^^E.R.Gribble, Journal, 22 June 1926, GP, 4/10/14, ML. 
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Mitchell's lack of support attacked the very essence of Gribble's identity. For 
Gribble, it was an unforgivable personal assault. 
But Gribble's narcissism made him incapable of acknowledging that 
his idealised self-image was illusory and that he had failed in his duty to the 
Aborigines49. Suppressing his own failings and guilt, Gribble took refuge in 
delusions of his own righteousness and infallibility. In his own mind, 
Gribble beheved that he alone wanted justice for Aborigines. He focused all 
his energies to proving his idealised self-image by securing its affirmation by 
others^o. Integral to this process, was the projection of his own sins onto 
others. Few escaped the wrath of his guilt transference. Already convinced 
that he was isolated in a hostile world, Gribble amplified his ov^ virtue and 
righteousness by seeing all who differed from him as enemies in league 
with murderers. By the end of the Hay inquest, Gribble was convinced that 
Mitcheh had joined the opposition camp and that he was the Aborigines' 
sole champion in the north. 
To avoid confronting his own neghgence and to reassert his identity 
as the Aborigines saviour, Gribble manufactured a 'new' history of the 
massacre by revising several pertinent entries in his journal to show 
himself in a more favourable light. His original journal note on Hay's death 
read : "[Hay] certainly took the women from the natives &(sic) now he has 
paid"5i. In the transcript Gribble presented to the Royal Commission, he 
changed the entry to depict Hay as immoral but to obscure the inaccuracy of 
his interpretation of the Lumbia/Hay clash. The new entry read : [Hay] 
'*^The Freudian concept of the narcissistic personality is vividly enunciated in the personality of Adolf 
Hilter. See Eric Fromm, The Anatomy of Human Destructiveness, New York, Holt Reinhart & 
Winston,1974. 
^^In psychoanalysis, this process is known as basic anxiety. For a full discussion see K.Horney, Neurosis 
and Human Growth : the struggle. London, Routledge & Kegan Paul, 1951. 
LlE.R.Gribble, Journal, 9 June 1926, GP, 4/10/14, ML. 
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constantlv took the women from the natives &(sic) now he has paid"52. 
Gribble also sought to excuse his inaction on the massacre by deleting any 
hint that he suspected the punitive purpose of the police party. His 
description of the departure of Regan's party's from Wyndham was changed 
from : "great excitement over the death of Hay...the mission is worried" to : 
"great excitement over the death of Hay...the mission is blamed"53 
Gribble also restructured the chronology of events. He told the Royal 
Commission that no word of the police killing Aborigines reached the 
mission until after he took Lumbia and Regan to Wyndham54. Similarly, in 
"The Setting Sun", Gribble claimed that the pohce returned to the mission 
with Lumbia and : 
An inquiry was held...with the result that the murderer, 
his messenger and two women were retained and the 
rest liberated...Up to this time no rumours had reached 
the Mission of many natives having been shot during 
the police expedition...the police accepted the offer to 
take the prisoners by launch [to Wyndham] Just prior to 
leaving the Mission with one of the police and his 
prisoners, word reached the Mission that many others 
had been shot in different places, during the time the 
police were in the country. In Wyndham the writer met 
the Inspector of Aborigines...and persuaded him to visit 
the Mission and make inquiries^^. 
Both versions are untrue. Gribble's journal shows that witnesses and 
word of the massacre had been flowing into the mission for over a month 
and that Gribble himself had interviewed Lamondilla. Nor did Gribble, as 
he inferred, report the murders after arriving in Wyndham with the police 
on 6 July. His report was made more than three weeks later on 29 July. 
There are similar distortions in a letter written by Gribble in 1942 to Len 
^^E.R.Gribble, "Journal Extracts for Royal Commission", GP, 10/15/3, ML. 
53E.R.Gribble, Journal, 9 June 1926, GP, 4/10/14; "Journal Extracts for Royal Commission", GP, 10/15/3, 
ML. 
54RC, p.5. Item 157. 
L^E.R.Gribble, "The Setting Sun", NC, October 1946, p.lO. 
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Harris and cited by John Harris in his history of Australian missions to the 
Aborigines. Gribble claimed that he "took the pohce and their prisoner to 
Wyndham in the mission launch to get them off the reserve as rapidly as 
possible so that he could investigate their activities''^^. In fact, Gribble did 
not attempt any investigation until nearly a month later. During the 
interim, he failed to interview Loorabane and Kangaloo - both of whom had 
witnessed the atrocities by the police party. Gribble' reconstruction of history 
is a tacit admission that he failed to act on the mounting evidence of the 
massacre. 
To make amends for his failure, Gribble vowed to avenge the deaths 
of the Aborigines who were "foully murdered by the Police". He resolved to 
pursue the pohce party with every essence of his being, and to use "every 
means to bring [the] offenders to justice"^7. But Gribble was motivated by 
more than humanitarian outrage and concern. His courageous pursuit of 
the police party was an act of personal absolution - a recommittal of his life's 
vows to God and J.B.. Gribble was driven by a sense of destiny. He was "sure 
that God in the most wonderful way directed me over the years for this very 
purpose"58. Only by reasserting the persona of black champion and pursuing 
J.B.'s moral trust could Gribble gain spiritual purification and make amends 
for his sin of ignoring the accumulating evidence of the killings. 
Proof of his own righteousness, however, meant discrediting others. 
Consequently, Mitcheh's aUeged desertion at the Hay inquest became an 
obsession for Gribble. He maintained that Mitchell "seemed to foster the 
impression that Hay had lost his life whilst defending his cattle against cattle 
L^J.Harris, One Blood, pp.514-515. 
^^E.R.Gribble, Journal, 27 August, 21 & 22 August 1926, GP, 4/10/14, ML. 
58E.R.Gribble to Needham, 22 February 1927, Box 5.8, ABMA. 
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killers"59. He wrote to the Chief Protector, the Police Inspector m Broome, 
and senior clergymen across Australia giving his account of the dispute and 
attacking Mitchell for having "seemed anxious to keep out anything 
unsavoury". Gribble was so bitter that, thereafter, he interpreted aU Mitcheh 
said and did (or was reported to have said and done) as pro-settler, anti-
Gribble and anti-black. He continued to denounce Mitcheh even twenty 
years later^^. 
* * * * * * I f * * * * * * * * * * * * * * * * 
After Hay's inquest, Mitchell spent five days (10-14 August inclusive) 
with Gribble searching the alleged massacre site for clues^^. Mitchell found 
"no evidence whatever" of a massacre but did not dismiss the possibility. He 
impressed on everyone at the mission that concrete evidence was needed : 
"If this thing been done talk is no good to Government. I am Government 
and you must show me. Don't disturb the tracks but show me the place"^^. 
Gribble agreed that the search had failed and that evidence was necessary. He 
recorded in his journal that they "found the police camp & (sic) signs that 
they had a number native prisoners...but could find no trace of natives 
having been shot"^3 He intended looking later "for evidence"^* Despite 
this, Gribble sent a different account of the investigation to Chief Protector 
-"^N.Green, Marndoc Reserve, p.381 quoting from a typescript of "Over the Years" chapter entitled 'The 
Hay Case", p.59. My emphasis. 
60E.R.Gribble to CPA, 6 August 1926, 5/3, 430, 5374/26, BL; E.R.Gribble, circular letter dated "about 
September 1926". ABM Board Mins, 27 January 1927, M4/4, ML; E.R.Gribble, "The Setting Sun", NC, 
October 1946, p.lO. 
^^E.R.Gribble Journal, 15 & 20 August 1926, GP, 4/10/14, ML; RC, p.6. Item 158. 
^^Mitchell to CPA, 19 August 1926,1 /7, 993, 437/26, BL. 
63E.R.Gribble, 14 August 1926, GP, 4/10/14, ML 
^^E.R.Gribble, 14 August 1926, GP, 4/10/14, ML. 
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Neville and Archbishop Riley of Perth : 
We found the camp where the police had evidently been 
for some time. In this camp were unmistakable signs of 
the presence of native prisoners. We could find no trace 
of these natives leaving that camp. I was confident that 
there had been a tragedy, though Mitchell seemed to 
think otherwise^^. 
As Mitchell left for Wyndham, Aborigines arrived from Nulla Nulla 
to report that Tommy, Overheu's employee and part of the police party, had 
confessed that Aborigines had been massacred at Gotegotemerrie during the 
search for Lumbia. James Noble was sent to investigate. He returned to the 
mission on 21 August with a "parcel of charred remains"^^. 
Gribble was devastated. The discovery was positive proof that he had 
failed in his responsibilities to the Aborigines. Mission residents remember 
that he "cried. Just cried. Couldn't stand it...He was really upset about it". In 
a display of both genuine grief and pubhc flagellation, Gribble put a 
memorial "Sacred to the Memory of the Innocent Natives Killed by the 
Police" in the mission chapel; buried a box of bones under an iron cross on 
the hill above the mission so "everybody could see it" and held a special 
Holy Communion "for the souls of those...so foully murdered"^''. 
Gribble left for Wyndham on 22 August and arrived on Monday 23 
August. He deposited the evidence gathered by Noble with Dr. Adams, the 
Resident Medical Officer, and wired Chief Protector Neville, Perth Secretary 
Batchelor and ABM Chairman Needham detailing the discoveries. FinaUy, 
he told MitcheU^s. 
^^RC, p.6. Item 158. 
^^E.R.Gribble to CPA, 23 August, 1/7, 993, 437/26, BL; RC, p.6. Item 158; Mitchell, Report, 25 September 
1926,1/7,993,1%/46,BL. 
^^Interview, Lily Johnson, Wyndham, 16 January 1986; RC, summation, p.87; WA, 22 March 1927, p.7. 
The cross is still at Forrest River ( now Oombulgurri). Interview, Lily Johnson, Wyndham, 16 January 
1986; E.R.Gribble, Journal, 27 August 1926, GP, 4/10/14, ML. 
^^E.R.Gribble Journal, 21 & 22 August 1926, GP, 4/10/14, ML; Mitchell's journal, 23 August 1926,1/7, 993, 
437/26, BL. 
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Mitchell gave the news a mixed reception. Even though Dr Adams 
could not say that the remains were human^^, Mitcheh had to investigate. 
Gribble's report to the ABM meant that the matter had been "taken outside" 
and that Mitcheh could be criticised by the public and reprimanded by his 
department if he did not act. But Mitchell was afraid. Wyndham solidly 
supported the expedition and could be relied on to retaliate against anyone 
opposing its sympathies. Gribble's life had already been threatened and 
Mitchell's involvement was sure to put his own life at risk. Moreover, 
Gribble's report imposed a legal onus on Mitchell to relay the charges to the 
police^o. But the police were the accused and their involvement in any 
investigation could lead to a white-wash. Since Mitchell's investigative 
authority would end once a police investigation began, there was little time 
to uncover the truth^^ 
Despite his concerns, Mitchell acted quickly. On the day Gribble 
reported the findings (23 August), Mitcheh relayed the charges to Sergeant 
Buckland and left for Forrest River with Gribble on the outgoing tide. They 
arrived at 7 a.m. the next day. At noon they began the eight hour ride to the 
massacre site - reaching their destination on 25 August72. Any doubts 
Mitchell may have had about Gribble's veracity immediately evaporated. 
Convinced that Aborigines had been massacred, Mitchell was "exhausted 
and sickened" by their "gruesome" discoveries and collected burnt pieces of 
bone, teeth and blood-stained stones as evidence. Returning to Wyndham 
on 27 August, Mitchell cabled Chief Protector Neville. He told him about 
the "shocking revelations" and that the police party was responsible73. 
^^Mitchell to CPA, 23 August 1926,1/7, 993, 437/26, BL; RC, p.l4 Item 358. 
''^Mitchell, Journal, 23 August 1926,1/7, 993, 437/26, BL. 
7^Mitchell to CPA, 14 October 1926,1/7, 993, 437/26, BL. 
72E.R.Gribble Journal, 24 August 1926, GP, 4/10/14, ML; RC, p.l4 Item 358. 
73Mitchell, Report, 11 September 1926; Mitchell to CPA, Journal, 27 August 1926,1/7, 993,196/46, BL. 
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The ramifications of the charges were serious and Mitchell's journal 
entries at the time are pervaded by a genuine and unmistakable tone of 
panic. He feared for Gribble's safety, his own safety and the safety of the 
"sacred and important" evidence that proved the murders. Mitchell was "at 
a loss as to what['s] safe, whose safe". He pleaded with Gribble to be cautious 
but Gribble refused to keep his "mouth closed". Mitchell was terrified of the 
consequences : "God only knows what and to whom he reports on anything 
he hears apart from seeing"74. 75 
Mitchell's detailed report was sent to Chief Protector Neville on the 
28 August 1926''^. Despite Green's claims to the contrary77, Neville took the 
reports of killings seriously. He endorsed Mitchell's investigation and 
immediately reported to the Under-Secretary when Noble's discoveries 
were confirmed - citing the 1922 massacre as proof that the police had an 
established record of killing Aborigines''^. For the Chief Protector, it was 
essential for the massacre investigation to be successfully completed and the 
guilty prosecuted. His personal standing and that of his department were at 
stake. Moreover, it was imperative that his department's role in the 
^^Mitchell, Report, 11 September 1926; Mitchell to CPA, Journal, 27 August, 4 September 1926,1/7, 993, 
196/46, BL. 
75 
^^Mitchell, Journal, 25 August 1926,1/7,993, 437/26, BL; RC, p.l4. Item 358; E.R.Gribble Journal, 27 
August 1926, GP, 4/10/4, ML. At the RC, Gribble quoted a letter written to Neville and Archbishop Riley 
(dated 6 August but completed and sent "sometime in September") in which he said he took Mitchell to 
Wyndham on 26 August. This is possibly a slip of memory. Gribble's journal (27 August) and evidence 
(RC, p.7 Item 162) dates the return to Wyndham as 27 August. See also Mitchell to CPA, 27 August 1926. 
RC, p.l4 Item 358. 
^^N.Green, Marndoc Reserve, p.334-335. 
78CPA to Undersecretary, 1/7,993,437/26, BL. 
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investigation be above reproach. As Mitchell commented : 
The Police are mixed up in the charge. We (Abo. Dept) 
(sic) must keep ourselves clear from any charge. Some, 
perhaps a great number of the public at a later stage 
might lay at our door, and say we acted in such a marmer 
that we were not prepared to protect them from the 
police as well as laymen''^. 
On 28 August, in response to Buckland's cable. Police Inspector 
Douglas arrived to take over the investigation. Gribble and Douglas left for 
the massacre site on 30 August. Douglas confirmed Mitchell's findings. 
Gribble saw him kneel amidst the ashes and vow that even though he was 
"not a praying man...I...pray to God to bring the fiends that did this, to 
justice"^o Continuing his investigations, by 21 September Douglas was 
confident "that sixteen natives were burned in three lots" and that the 
police party was responsible^^. 
But there were problems. Both Mitchell and Douglas were worried 
that publicity would jeopardise witnesses' lives, encourage tampering with 
evidence and impede a successful prosecution. Consequently, Mitchell went 
to great lengths to ensure that the exhibits for the government bacteriologist 
were not interfered with before being handed over to Inspector Douglas^^ 
Chief Protector Neville opposed publicity for similar reasons although 
undoubtedly he also wanted to avoid any public outcry that might 
embarrass his department and be impossible to placate until the 
investigation was completed83 Douglas encountered different difficulties. 
Mitchell left the district shortly after he took control of the investigation and 
Douglas found that there was such solid opposition from "everyone in the 
^^Mitchell, Journal, 2 September 1926, 1/7, 993, 437/26, BL. 
^^E.R.Gribble, The Problem. p.l07. 
^^RC. p.67. Item 2380. 
^^Mitchell to CPA., 27 August 1926, 1/7, 993, 437/26, BL; E C P-67 Item 2381. 
^3cPA to Batchelor, 21 September 1926, 1/7, 993, 437/26, BL. 
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district, except the Rev. Gribble"^^ that he had to send all his reports in code. 
The primary witnesses were the accused but they had scattered and their 
"friends...[were] making it their business to prevent some of them from 
being found"^^. Douglas also knew it would be "extremely difficult" to 
secure "any definite...proof that any particular native has been killed" 
because the evidence was circumstantial. The remaining tracks were "only a 
blur" and so unreliable for identification that presumed victims might turn 
up later. Nevertheless, Douglas was anxious to push the investigation 
forward. He asked for detectives to be sent to assist him because the local 
police could not be trusted^^. 
In stark contrast to his earlier inaction, Gribble dihgently pursued the 
police party. He helped Mitchell and Douglas' with their enquiries and 
relayed to them the rumours and leads reported by Aborigines. He sent 
Chief Protector Neville at least eleven telegrams and letters about new 
developments and the growing evidence against the pohce party^^. 
personally collecting evidence of the murders at Dala for which charges 
were ultimately brought against Constables Regan and St Jack. Gribble's 
commitment to the investigation was so intense that supporters, like 
Chairman Needham, were worried. Perth Secretary Burton found it 
impossible to discuss mission affairs with Gribble because he was 
"preoccupied" and in state of "turmoil both mental and nervous"^^. 
Gribble's pursuit of the guilty was impeded by powerful forces. 
Radsm was rampant in the north-west where "most white people" 
regarded Aborigines as "little better than animals"^^. Nor did Gribble have 
84RC, p.67. Item 2379. 
^RC, p.67 Item 2381. 
^Unidentified newspaper cutting, GP, 14/20/6, ML; RC, p.xiv. 
87see 1/7,993,437/26, BL. 
SSNeedham to Burton, 2 February 1927; Burton to Needham, 31 May 1927, ABMWA, Box 3/21, ML. 
S^Needham to Burton, undated, ABMWA, Box 28/21, ML. 
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much support from the Western Australian Church. In January 1927, ill-
health forced Bishop Trower's resignation^o. He moved to Chale, on the Isle 
of Wight and died a year later. His departure meant Gribble lost his chief 
source of support in the west for Archbishop Riley of Perth refused to align 
himself with his missionary. Gribble reported the massacre to Riley (letter 
dated 6 August) as the head of the province and the ABM in Perth -
although the latter position was largely nominal for meetings were chaired 
by Archdeacon Hudleston. The Archbishop responded to Gribble's letter by 
sending it to the Premier's department and telling no-one in the Church - a 
move designed to make the government responsible for acting while 
shielding himself from charges of inaction^^. 
Riley's stance was probably influenced by his alliance with the Perth 
Establishment. Riley's "most intimate friend" had been John Winthrop 
Hackett - diocesan registrar, fellow Mason, proprietor of the Western 
Australian and J.B. Gribble's opponent in his 1886 libel suit92. After Gribble 
took up his position at Forrest River Mission, it is probable that Hackett told 
Riley about J.B.'s clash with the Church and squattocracy, and warned him 
of the dangers of allowing history to be repeated. Certainly Gribble's pursuit 
of the police party directly challenged the interests of those who funded the 
struggling Nor' West diocese. Any loss of donations could mean the end of 
Forrest River Mission and given the opposition to Gribble in the north, 
Riley wanted Gribble to keep quiet. He refused to endorse his involvement -
even declining to attend a public meeting of support for 
9 0 N W Echo. 1 January 1927, p.6. 
91perth Sec. to Needham, 26 January 1927, ABMWA, Box 28/1, ML. 
^^F.Alexander, Four Bishops and their See : Perth Western Australia 1857-1957. Nedlands, University of 
Western Australia, 1957, pp.73-74. 
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Gribble because it was "a very wintry night". Chairman Needham concluded 
that Riley had "a real desire to whitewash to matter"93 
Nor did Gribble have the support of the Secretary of the ABM in 
Perth. Throughout 1926, Perth's long standing grievances against Gribble 
continued and reports of Gribble's mental instability and mismanagement 
gave Perth ample latitude to dismiss his charges against the police as 
unbehevable94. Even before Gribble's first telegrams about the massacre, 
Perth Secretary, A.J. Batchelor, wanted Gribble gone : 
Personally I think Mr Gribble is quite past either the 
present or any new work and I should think the best 
thing the Board could do would be to give him a 
pension on the same salary which he is getting at the 
present time until he could get a parish or be taken on 
for deputation work. But during the last few months he 
seems to have gone strange especially with regard to the 
quantities of goods ordered for [the mission] and reading 
between the lines from letters received from Forrest 
River they seem to be taking him as a big joke^^. 
In August 1926, Batchelor resigned. The new Secretary, Canon 
Burton, was a long-time friend of Gribble's opponent. Canon Hudleston and 
prejudiced against Gribble from the onset. He reiterated his predecessor's 
criticisms of Gribble's "wasteful methods...lack of good management", 
defiance of the Board and "unprovoked announcement of a resolve not to 
carry out the [Board's] wishes unless he had his way"^^ Burton's dislike of 
Gribble was so intense that, by December 1927, it finally provoked him into 
resigning as Secretary. Not surprisingly, therefore, Gribble's telegram about 
^3perth Sec. to Needham, 15 August 1927, ABMWA, Box 3/21; ABM Board Mins, 23-24 November 
1927, M4/4, ML. Needham does not name Riley but the context makes it clear that he is referring to 
the Archbishop. 
^^Batchelor to Sydney Sec., 21 August 1926, Box 5.8, ABMA; Batchelor to Needham, 13 July 1926 cited in 
Needham to Perth Sec., 9 November 1926, ABMWA, Box 3/27, ML. 
^^Batchelor to Sydney Sec., 21 August 1928, Box 5.8, ABMA. 
^^Burton to Needham, 30 November 1926, 31 December 1926, Box 5.8, ABMA; Needham to Perth Sec, 
9 November 1926, ABMWA, Box 3/27, ML. 
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the massacre was met with scepticism. Reluctant to believe the 
incomprehensible charges and ignorant of Gribble's detailed letter to the 
Archbishop, Burton dismissed "some" of Gribble's statements as "not very 
rehable, he having been misinformed by the Blacks''^^ He demanded "a 
Report of facts not rumours"^^. 
The distinction between genuine opposition and Gribble's delusions 
of animosity is problematic. Gribble was convinced that he was surrounded 
by evil opponents. He counted Aborigines Inspector Mitchell and Inspector 
Douglas amongst his enemies. When Mitcheh insisted on concrete 
evidence, Gribble claimed that he wanted to suppress the massacre. When 
Mitchell was worried that publicity would hinder the investigation and 
prevent charges against the police, Gribble accused him of conniving a 
'hush-up' and refused to be silent^^. When Police Inspector Douglas was 
worried that there was insufficient evidence to procure convictions, Gribble 
claimed that he wanted the investigation dropped. In later years, Gribble 
embellished his charges against the two men. He claimed that Mitchell 
admitted suppressing the sexual component in Hay's killing to protect the 
reputation of "his fair state" - alleging that he conspired with the police 
party because after Hay's inquest, (but before Mitchell's first visit to the 
massacre site) he was seen "in earnest conversation with one of the two 
men concerned in the murder...and shaking hands''^^^. After Douglas 
became Police Commissioner in the early 1930s, Gribble claimed that he was 
"promised" the job if he "did not fight" the squattocracy and police over the 
massacre^oi 
^''Perth Sec. to Needham, 22 September 1926, ABMWA, Box 3/27, ML. 
^^ABMWA Mins, 13 September 1926, Ml, ML. 
^^Mitchell, Report, 11 September 1926; Mitchell to CPA, Journal, 27 August 1926, 1/7 993,196/46, BL. 
^O^E.R.Gribble, "The Setting Sun", NC, October 1946, p.lO. 
^01 E.R.Gribble, "The Setting Sun", NC, October 1946, p.9. 
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In reality, Gribble was trying to exonerate his earlier inaction by 
asserting himself as black champion and deflecting blame onto others. But 
his attacks ahenated almost all white support. Gribble's "constant references 
to "the wicked people of Wyndham" made him "so cordially hated that 
most men here will go to any measures to thwart his object"^02 D^ 
A.P.Elkin, anthropologist and fellow clergyman, visited Forrest River in 
1928 and concluded decided that Gribble was : 
an uncouth tyrant [with] the unhappy knack of making 
himself disliked. He seems to hate everyone, and being 
tyrannical and conceited cannot expect to be loved...the 
opposition to him in the Kimberieys is personali03. 
Gribble's ally. Chairman Needham, agreed that : 
there is a general hatred of Mr Gribble...some of the 
opposition would come from those who hate him 
because of his defence of the aborigines, and some, 
perhaps the most, would come from those he 
antagonised by his aggressive attitude towards them, and 
his condemnation of the whole of the white population 
in the north^o^. 
Mitchell also complained about Gribble's egotism, rigid views and 
lO^Mitchell, Report, 11 September 1926,1/7, 993,196/46, BL; RC, p.67. Item 2379. 
^03A.P.Elkin, Journal, 29 May 1928, Box 1,1/1/1, SU. 
^04ABM Board Mins, 23-24 November 1927, M4/4, ML. 
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alienation of others including his own mission staff : 
Mr Gribble is an egotist and his ways and ideas are fixed. 
Argument of moral suasion is lost on him. He knows all 
there is to know on the subject of natives and their 
treatment...to be quite candid, I am of the opinion that 
Mr Gribble has no deep seated real feehngs for the 
aboriginals. His attitude has resolved itself into a habit of 
mind and in reality the Church Service and ritual which 
is carried out faithfully morning and evening with 
preachment, is reaUy "Gribble and his works" in Excelsis 
- and the effort, knowingly or not, is a conversion unto 
Gribble and not God, or at the best to God per mechum of 
the Rev.Gribble^05. 
The animosity Gribble inspired merely strengthened his conviction 
that he was the Aborigines' only champion. He recognised the undeniable 
similarities between his current position and J.B.'s battle forty years earlier -
violent abuse of Aborigines by northern whites; opposition from the vested 
interests of settlers and police; lack of support from the Church. In fact, 
Gribble sought to strengthen the similarities. He had dual motives : to bring 
the police party to justice and to affirm publicly his identity as the 
Aborigines' saviour and J.B.'s successor. In 1886, J.B. used the press and Dark 
Deeds in a Sunny Land to focus national and international attention on his 
cause. Modelling his methods on those of his father, Gribble decided that 
publicity was the answer. 
In early September, Gribble sent a letter (dated 6 August) to 
Archbishop Riley, Chief Protector Neville and senior clergy across Australia. 
In it he detailed Hay's murder, his dispute with Mitcheh over the killing 
and the evidence of the massacre^^^. Green claims that Gribble wrote because 
he was "frustrated at the stalling by the police and Aborigines Inspector 
^O^Mitchell, 11 September 1926,1/7, 993,196/46, BL. 
106ABM Board Mins, 27 January 1927, M4/4, ML; E.R.Gribble, "The Setting Sun", NC, October 1946, p.9. 
Recipients of the letter included the Archbishops of Melbourne and Perth, the Bishops of Goulburn 
and Willochra. 
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MitcheH"^07 Gribble, however, began his letter immediately after Hay's 
inquest and completed it after Mitchell had confirmed the massacre, 
collected evidence, and Inspector Douglas was en route to begin a "thorough 
investigation"^08_ xhg guilty were being pursued and despite warnings that 
publicity could jeopardise the investigation, Gribble was determined to 
broadcast the evidence. Given the context, it is difficult to dismiss the 
possibihty that Gribble was motivated by self-aggrandisement. 
Other evidence also points to Gribble's determination to publicise. On 
25 September Mitchell reported to Chief Protector Nevihe that Gribble's 
language had became "generally intemperate making use of sweeping 
generalities, whilst breathing out threats as to what he intends to do to 
expose 'the whole thing' in every capital in the Commonwealth". It was 
Mitcheh's view that Gribble "loves an audience" and his "protests about 
native treatment by white is 95% love of lime light, egotism and 
propaganda"i09. Inspector Douglas also reported that Gribble had declared 
his intention "to preach on this matter from pulpit and platform [and that] 
the general public would believe his story as he had plenty of evidence to 
satisfy them and that it would help the Mission work considerably". Douglas 
felt that Gribble was "actuated more from a mission propaganda point of 
view...than from other reasons''^^^. 
Gribble's outspoken attacks and unrestrained publicity of the 
investigation's progress were serious because they undermined the case 
against the pohce party. Tommy (one of the police party) had sparked 
Noble's discoveries and the full-scale investigation by confessing the 
^^'^N.Green, Marndoc Reserve, p.71. 
^OSE.R.Gribble, letter dated 6 August 1926, RC, p.6. Item 157. 
^O^Mitchell, Report, 11 & 25 September 1926,1/7, 993,196/46, BL. 
^l^Douglas to Com. Police, 1 December 1926, 5/3, 430, 5374/26, BL. 
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Gotegotemerrie killings to bush Aborigines^^^. Consequently, Tommy was a 
vital witness but his survival was doubtful if it became known that he had 
reported the killings and could incriminate the pohce party. Tommy was 
also threatened by tribal retribution for kihing Blui-nua at the Pentecost 
River, and Minnue-walla and her baby near Nuha Nuhai^2_ On 27 August, 
Mitchell reported that Tommy was "in hiding" and urged Neville to have 
him secured and kept in safety^^3. 
Neville issued a warrant for Tommy's capture on 8 September with 
instructions that he shelter at Forrest River Mission. The warrant was sent 
to the Police Commissioner. It does not follow, as Green claims, that Neville 
sent the warrant to the Police Commissioner to wash his hands of the affair. 
It was common procedure to relay all warrants to the police and Neville's 
action ensured that ultimate responsibility for Tommy lay with the 
Department's highest officiaP^^ ^g an additional precaution, Neville also 
apparently told Mitchell to expedite Tommy's capture for, on 14 September, 
he asked Mitchell what action had been taken^^^ On 25 September, Mitchell 
replied that he had written to Gribble asking him to hold Tommy^^^. In fact. 
Tommy had already disappeared amidst aUegations that he had been killed 
by Leo Overheu. 
Neville Green claims that Mitcheh and NevUle "were reluctantly 
involved in an unsavoury affair with Gribble which forced them to uphold 
their responsibilities to the Aborigines". For this reason, according to Green, 
MitcheU fabricated the story about writing to Gribble so he could "blame" 
^^^RC,p.xiii. 
^^2E.R.Gribble, Journal, 27 May 1926, GP, 4/10/14, ML. 
^13Mitchell to CPA, 27 August 1926,1/7, 993, 437/26, BL. 
1 ^^CPA to Com. Police, 8 September 1926,1II, 993, 437/26, BL. This issue is also discussed by N.Green, 
Marndoc Reserve, p.85. 
^^^CPA to Mitchell, 14 September 1926,1/7, 993, 437/26, BL. 
^l^Mitchell to CPA, 25 September 1926,1/7, 993, 437/26, BL. 
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him for Tommy's disappearance^i^. There is no basis to the charge. The last 
recorded sighting of Tommy was on 24 September^i^. Since Mitchell was in 
Broome when he wrote to Neville on 25 September, he could not have 
known of the disappearance. In fact, Gribble was the first white person to 
hear of Tommy's disappearance (2 October) and it was he who reported the 
disappearance and rumours that Overheu had shot Tommy to Chief 
Protector Neville (4 October). Concluding his letter, Gribble insisted that he 
"had made some efforts to get Tommy to come here for his own safety''^^^ -
an effort in self-defence that was a tacit admission that he had not followed 
Mitchell's instructions to secure Tommy for his own safety. 
In fact, Gribble's unrestrained publication of the massacre may have 
led to Tommy's death. If Tommy was killed by Overheu, news must have 
leaked that he had indicted the police party. The only people who knew of 
Tommy's confession and were able to circulate the news in Wyndham were 
Mitchell, Gribble, and James and Angelina Noble. Only Gribble refused to 
comply with Mitchell's warnings for silence and thoughtlessly broadcast 
evidence^^O. Ultimately, Gribble's determination to speak his mind probably 
undermined Tommy's safety. 
This factor perhaps accounts for Gribble's efforts to obliterate Tommy 
from the historical record. In "The Setting Sun" Gribble ignored that 
Tommy's confession initiated the discoveries by Noble which exposed the 
massacre. Instead, he took the credit for himself by claiming that he "noticed 
shod horse tracks coming out of the ranges, and...told Noble to go back with 
another native and follow those tracks back to where they came from"i2i. 
^•'^N.Green, Marndoc Reserve, p.85-86. 
"^RC. p.xiii, p.30 Item 975. 
119RC. p.lO Item 164a. 
• '^^ '^ Information extracted from E.R.Gribble, Journal, August-September 1926, GP, 4/10/14, ML. 
12lE.R.Gribble, "The Setting Sun", ML October 1946, p.lO. 
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Given Gribble's "threats" to expose the massacre "in every capital"i22^ 
it was inevitable that Gribble was suspected of leaking to the press when 
news of the massacre appeared in the Sydney Daily Telegraph (8 October) 
and was picked up by the Western Australian Truth (23 October)i23. 
Responding to a query from Chief Protector Neville after the 
Telegraph article appeared, Mitchell expressed the view that "on meeting 
Gribble I formed the conclusion that, primarily, he desired publicity, at any 
cost"i24 Four days later, Nevihe met with Canon Burton to discuss the 
issue. Neville gave the mission "credit" for first reporting the massacre and 
James Noble "special credit" for finding proof, but was "suspicious" that 
Gribble initiated the "garbled reports" in the press. Gribble denied the 
charge. He was defended by Burton and, later. Chairman Needham 
although both agreed that "silence at this stage" was important^^s Neville, 
however, was sceptical about the protestations of innocence. Certainly 
Gribble's denials did not stop him later writing to the editor of Truth urging 
him not to let the matter "drop"^26 
For Chief Protector Neville, Gribble's courageous and single-minded 
determination to pursue justice was becoming a liability. Not only had he 
failed to procure Tommy and probably contributed to his death but Gribble's 
outspokenness had cemented white racism, threatened the safety of 
witnesses and evidence, and was undermining the success of the massacre 
investigation. Neville had good grounds for wanting to quieten an advocate 
whose sympathies he supported but whose moral righteousness was 
destroying any chance of successfully prosecuting the pohce party. 
^22Mitchell, Report, 25 September 1926, 1/7, 993, 196/46, BL. 
123see 1 /7, 993, 437/26, passim, BL. 
124Mitchell to CPA, 14 October 1926, 1/7, 993, 437/26, BL. 
^25ABMWA, Box 28/21, ML. 
126Editor of Ir i i th responding to E.R.Gribble's letter, 1 September 1927, GP, 7/11/4, ML. 
3 1 4 
A key criticism in Mitchell's report of 11 September was that Gribble's 
unchaperoned journeys with Angelina Noble inspired vicious gossip in 
Wyndham. Chief Protector Neville decided that Archbishop Riley should 
read the report - arguing that Gribble would not be damaged but that Riley 
could check "certain indiscreet actions...which sooner or later are bound to 
lead him into trouble [which] would be a pity as he certainly has done good 
work at Forrest River"^ 27_ On 5 October, Neville organised to meet with 
Archbishop after Riley returned from a visit to Sydney in a few weeks time. 
In the interim, Neville was busy. He received a second report from 
Mitchell criticising Gribble (25 September); discovered that Tommy had not 
been procured and was probably dead; and dealt with publicity of the 
massacre in the press. When Neville met with Canon Burton in the third 
week of October, they discussed the leaking of news to the press but not 
Mitchell's reports. For reasons unknown, however. Archbishop Riley did 
not attend the scheduled conference with Neville on 29 November 1926. 
Instead, he was represented by Archdeacon Hudleston and Canon Burton. 
Both had long wanted Gribble gone. The only record of their meeting is 
Burton's report to Chairman Needham. In it. Burton claimed that Neville 
made five criticisms of Gribble, based on Mitcheh's reports : his ahenation of 
"practically all white people" by his "intemperate speech"; his unhappy 
relations with his staff; the "poor and scanty" food offered to mission 
visitors, and Gribble's unchaperoned trips with Angelina Noble which were 
"openly commented on in Wyndham with dark insinuations". According 
127cPA to Undersec. Colonial Sec. Dept., 28 September 1926,1/7, 993,196/46, BL. 
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to Burton, Neville : 
while commending highly much of [Gribble's] work and 
testifying to the value of the Mission most generously as 
a moral force...urges the speedy removal of Gribble in 
the interests of the Mission. He considers that Gribble 
has made it impossible for him to be retained by his own 
conduct". 
Burton told Needham "I think we are all agreed that Gribble should 
retire"i28. 
The letter is problematic. Neville was astute enough to know that 
convincing reasons were needed if dismissal was his objective but none of 
the reasons reported by Burton were substantive grounds for dismissal. Nor 
would Neville have waited nearly two months (5 October to 29 November) 
to act if Gribble's removal was urgent. Nor would he publicly endorse the 
mission's expose of the massacre before the Western Australian Synod only 
six days after allegedly demanding Gribble's removal. If there was genuine 
pressure from Neville, it is surprising that Burton never mentioned it 
again. Instead, he modified the alleged directive to a personal request from 
himself and wrote to the Board asking it to consider "a successor or locum 
tenus"^29 Chairman Needham would have had to comply had Chief 
Protector Neville ordered Gribble's "speedy removal". Evidentiy Needham 
did not believe Burton's account of the meeting for he summarily rejected 
any suggestion of dismissap30 Consequently, there is httie evidence for 
Green's claim of a "conspiracy" between Neville, MitcheU, Riley and the 
Perth Secretary "to suppress public scrutiny" of the massacre because they 
wanted Gribble sacked and "it would not suit [their] purpose to have [him] 
become a national hero"^3i Nevertheless, it does appear. 
^^^Burton to Needham, 30 November 1926, Box, 5.8, ABMA. 
^29ABMWA Mins, 13 December 1926, Ml, ML. 
^30Needham to Burton, 20 December 1926, Box 5.8, ABMA. 
^3^N.Green, Marndoc Reserve, pp.334-335. 
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that Burton deliberately overstated Neville's position in the hope of 
satisfying his personal wish for Gribble's removal. 
Chairman Needham recognised the problems of Gribble's aggressive 
confrontationalism but it was out-weighed by admiration for his principles : 
Gribble may have been foolish in his actions defending 
the natives and thereby incurred the enmity of many 
whites, but I feel that we must support him in what he 
has done, though not in the way he has done it...That 
there is something radically wrong in the treatment of 
the native I am fully convinced and it would be 
disastrous to condemn their chief friend and 
defenderi32. 
Throughout 1926, Needham supported Gribble and ensured his 
survival as Superintendent of Forrest River by resisting Burton's efforts to 
procure his removal. Before leaving for the Isle of Wight, Trower warned 
that Sydney would try to "stampede" Gribble after his retirementi33. in 
reality, the threat was geographically much closer. 
Even though Gribble's urge for publicity threatened the massacre 
investigation, it was also the catalyst to the Royal Commission. Aborigines 
Minister J.W.Hickey had been constantly "harassed" for information about 
the massacre investigation after the Truth article appeared. News of the 
massacre had spread to the United Kingdom and United States, arousing the 
ire of humanitarian organisations. Already groups such as the Association 
for the Protection of Native Races, the Aborigines Friends Association, and 
the Aborigines' Protection League were pressing for a Royal Commission. 
The Western Australian government needed to arrest the momentum of 
events. On 1 December 1926, Inspector Douglas reported that Gribble had 
announced his intention to advertise the massacre "from pulpit and 
132Needham to Burton, 20 December 1926, Box 5.8, ML. 
133Trower to E.R.Gribble, 11 January 1927, GP, 9/14/3, ML. 
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platform". His threat promised to inflame the growing push for a public 
inquiry. On 2 December, the Police Commissioner proposed a magisterial 
inquiry. Five days later, in the hope of quieting the growing agitation, 
cabinet approved a Royal Commissioni34 xhe announcement of the "Royal 
Commission of Inquiry into the Alleged Killing and Burning of Bodies of 
Aborigines in East Kimberley and into Police Methods when Effecting 
Arrests" was made by the Minister for Justice, Mr J.C.Wihcock. Ironically, 
Willcock chose Australia Day (26 January 1927) to acknowledge officially that 
British justice had failed the nation's indigenes. 
Declaration of a Royal Commission appeared to legitimise Gribble's 
campaign against the police party and his attacks on the white community 
in north Western Australia. Archbishop Riley and Canon Burton were alive 
to the political realities of the situation. They could not appear to condemn 
the Aborigines' most vocal advocate by denying him support. On the day 
that the Royal Commission was announced, Perth, belatedly, declared its 
intention : 
to back up Gribble and encourage...as well as advise 
him, for we realise that the reputation of the Church [is 
at stake] if for lack of vigilance on our part now, this 
opportunity for striking a deadly blow against the 
enemies of the blacks is allowed to slipi35. 
* * * * * * * * * * * * * * * * * * * * * * * * * * * * * * 
The Royal Commission's five terms of reference were drawn up by 
the Commissioner, senior stipendiary magistrate, George Tuthill Wood, in 
consultation with government officials. In summary, the Royal 
134Note by CPA, 6 November 1926; unidentified newspaper cutting, 2 September 1926,1 /7, 993 437/26-
Douglas to Com. Police, 1 December 1926; Com. Police to Police Mimster, 2 December 1926; note of Cabinet 
approval, 6 December 1926, 5/3, 430, 5374/26, BL. 
135Burton to Needham, 26 January 1927, ABMWA, Box 28/21, ML. 
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Commission was to investigate : 
l.The circumstances of Lumbia's arrest. 
2.The alleged killing of Aborigines at Gotegotemerrie and Mowerie. 
3.The alleged kilhng of four Aborigines at Dala while in the custody 
of Constables Regan and St Jack. 
4.Tommy's disappearance. 
5.The employment, supervision and arming of Aboriginal trackers 
and police boys. 
The Commission was hobbled from the beginning. As with any Royal 
Commission, the government was anxious to contain any political damage. 
Reviving any controversy about Hay's death could unleash a plethora of 
charges of sexual exploitation of Aborigines by settiers and related race 
relations issues about segregation and the use of black labour. The 
Commission's narrow terms of reference specifically excluded re-evaluating 
Lumbia's trial and the Commissioner was directed to delete any references 
to the Lumbia/Hay dispute from his final report. Moreover, prior reports 
had suggested that there were several massacre sites and that St Jack and 
Overheu had killed Aborigines en route to Nulla Nulla before Regan and 
the others left Wyndhami36. Yet the Commission's terms of reference 
precluded examining these issues and limited the investigation to the 
murders at Gotegotemerrie, Mowerie and Dala. Commissioner Wood 
admonished the Commission's lack of authority to investigate fully and 
cautioned that, as a result, any findings gave a distorted picture of the extent 
of the tragedy^^^. Nor did Commissioner Wood have much support from 
the Western Australian government. The government failed to follow the 
usual procedure of appointing a detective or solicitor to assist the 
Commissioner. Consequentiy, Wood was solely responsible for sifting the 
^36xhis issue is discussed in N.Green, Marndoc Reserve, passim. 
^37RC, pp.xii-xiii. 
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evidence, questioning and protecting witnesses. His heavy work load 
inevitably affected the thoroughness of his investigations. 
Gribble was to be a chief witness but both Perth and Needham were 
worried that his tendency towards self-centred, "discursive irrelevancy" 
would prevent him giving evidence "in a temperate and satisfactory 
manner"^38 perth and Burton acknowledged they were "opposed by strong 
forces" and urged Archbishop Riley, "in the interests of the Church and 
Humanity", to appoint a legal representative who could help Gribble 
prepare his evidence. Riley agreed. After consulting Gribble, however, the 
eminent lawyer. Sir Walter James, advised Gribble to present his testimony 
unhampered by legal counseP39_ 
The decision was technically correct. As witnesses, neither Gribble nor 
the Aborigines' Department required legal representation. It was the 
responsibility of the solicitor assisting the Commission to protect witnesses' 
interests. When the Western Australian government failed to appoint an 
assisting counsel, Gribble and the Aborigines' Department were seriously 
disadvantaged. As a result, Gribble and Mitchell in effect acted both as 
witnesses and attorneys - overseeing proceedings, questioning witnesses and 
defending themselves against police party testimony. Lacking legal 
qualifications and expertise, both were at the mercy of the superior advocacy 
skills of the police party's barrister. The vulnerability they suffered because 
of the government's neglect drew special criticism from Commissioner 
Wood^40. 
From the onset, the Royal Commission found itself hampered by "a 
conspiracy of silence" because of Wyndham's solid support for the police 
^38perth Sec. to Needham, 26 January 1927, ABMWA, Box 28/21; Needham to Burton, 2 February 1927, 
ABMWA, Box 3/21, ML. 
139perth Sec. to Needham, 26 January 1927, ABMWA, Box 28/21, ML. 
^40RC, p.v-vi. 
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party 141 ^ f,^ ^^  ^^g established to hire the noted Perth lawyer, W.M.Nairn, 
to defend the accused and the pubhc subscribed two thirds of the moneyi42 
Witnesses retracted statements after being 'visited' by the police and Nairn. 
Others refused to testifyi43 Key witnesses mysteriously disappeared. Trackers 
Sulieman, Windie and Frank made statements to Inspector Douglas that 
damned the police but all three "were permitted to escape" while in police 
custody and the police failed to procure their returni44 Tommy was a key 
informant but he had disappeared and was alleged to have been murdered 
by Overheu. Moreover, Commissioner Wood found much of the evidence 
suspect. The accused appeared to have conspired to ensure compatible 
testimony. Constables Regan and St Jack hed, and the evidence of two other 
policemen was "unreliable [and] unsatisfactory"i45^ 
Gribble's part in the Royal Commission attracted enmity throughout 
Western Australia. He was blamed for the inquiry. The Minister for Justice, 
Mr J.C.Wihcock, said the Royal Commission "originated from statements 
made by the Rev. Ernest R.B.Gribble". The press inflated his responsibility by 
attributing the Commission to Gribble's "incessant clamour for an 
inquiry"i46_ 
Fortunately for Gribble, the seriousness of the charges against the 
police party concealed his own failure to report the massacre earlier. 
Nevertheless, Gribble was on the defensive throughout the Royal 
Commission. Much of the defence's case hinged on discrediting him and his 
testimony. A central issue was Gribble's known animosity towards the 
police. Gribble admitted httie love for the pohce who "never give me much 
14lRC,p.vi. 
142RC, p.vi; WM, 10 February 1927, p.l6. 
143RC, p.vi. 
144RC, p.v. 
145RC, p.xi. 
146 WA, 22 January 1927, p.ll; DA, 31 May 1927, p.l; 4 July 1927, p.2. Also DN, 21 January 1927, p.l. 
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assistance in matters deahng with the natives rather in a quiet way oppose 
me"i47 but Police Constable Regan claimed that "Mr Gribble was notoriously 
antagonistic...and offered us obstacles in the execution of justice"i48. The 
Daily News, relishing exaggeration, contended that Gribble "would give his 
soul to convict a policeman"i49 while Nairn used racism to try and discredit 
Gribble's championing of Aborigines as prejudicial and malicious : 
Mr. Gribble...treats them as the equal of whites. He 
continually puffs up blacks and has been a source of great 
mischief in the Wyndham district. That is why he is so 
cordially hated by those amongst whom he has lived for 
13 years^^o. 
Part of Nairn's strategy was to inspire a groundswell of anti-Gribble 
sentiment that would influence or discredit Wood's conclusions. In an 
unprecedented move for a defence attorney appearing before a Royal 
Commission, Nairn wrote an article for the Western Australian publicly 
damning Gribble and his testimony. 
The attacks received wide publicity. In Perth, the Royal Commission 
was serialised in the West Australian, Western Mail and the Daily News. 
Northern publications, however, largely ignored the issue^^i. Many Western 
Australians willingly believed Nairn's portrait of Gribble. His life was 
threatened a second time and Commissioner Wood ordered that he be 
given protectioni52. Dr.Adams maintained that "terrorism" was "rampant" 
in Wyndham during the Royal Commissioni53. in Perth, hostility to Gribble 
during January 1927 was so intense that "no...parish want[ed] him" for 
147E.R.Gribble, Journal, 3 July 1926, GP, 4/10/14, ML. 
148Rc^p.25, Item 743. 
^49DN, 10 August 1927, p.2. 
^^^RC, W.M.Nairn's summation, p.87. 
15lNW_Echo, 28 May 1927, p.8; NJ, 11 March 1927, p.3. 
^52RC,p.25, Item 321. 
^53cPA to Com. Police referring Dr Adams telegram, 18 June 1927, 5/3, 430, 5374/26, BL. 
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deputation work^54 One churchgoer even wished the pohce "All power...for 
shooting a few useless niggers"^^^. Gribble's notoriety quickly spread beyond 
Western Australia. Reports of the Royal Commission appeared in 
newspapers in eastern Australia, Great Britain and the United States^56 
Yet Gribble's focused determination paid dividends. On the issue of 
Tommy's disappearance and the use of black trackers. Commissioner Wood 
found no proof that Tommy was killed by Overheu but concluded that black 
trackers were improperly supervised and often a "menace to the natives 
against whom they are operating"^57 On the question of the massacre. 
Wood found that in June 1926 the pohce party killed and burned eleven 
Aborigines at Gotegotemerrie, Mowerie and Dala. He was unable to find 
sufficient evidence "to establish definitely th<" actual perpetrator or 
perpetrators of the murders" at Gotegotemerrie and Mowerie but concluded 
that four Aborigines (Gumbool, Boondung, Newgringie and Bungomerrie) 
were killed and burned near Dala "while in the custody of Constables Regan 
and St. Jack, and...the only persons responsible for those deaths were 
Constables Regan and St. Jack"^58 
* * * * * * * * * x - * * * * * * * * * * * * * * * * * 
Wood's conclusion understates the number of Aborigines murdered 
because his brief limited his investigation to only three massacre sites. 
Inspector Douglas believed that as many as sixteen Aborigines were kihed. 
Gribble put the death count even higher. Using the register of Aboriginal 
^54ABMWA Mins, 4 April 1927, Ml, ML. 
155E.R.Gribble, "Over the Years", p.ll4, GP, 11/18/18, ML. 
156isjT, 18 June 1927, p.2; SMH 12 March 1927. 
157RC, p.xv. 
^^^wo useful articles about the Commission and related issues are B.Fitzgerald, "'Blood on the 
Saddle'", pp.16-25 & D.Goddard, "The Massacre of Aborigines at Forrest River in 1926", Time 
Remembered. 2, 1978, pp.113-124. 
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visitors to Forrest River mission, Gribble identitied those who visited the 
mission before June 1926 but who did not reappear after the massacre. On 
this basis, he concluded that the police kihed as many as thirty members of 
the Kular tribe. But this estimate is also imprecise. Gribble, and his coheague 
John Thompson, admitted that the mission register was incomplete and 
sometimes inaccurate. Many people avoided Forrest River because of 
Gribble's policy of appropriating children and many left the district after the 
massacre to seek refuge at the Roman Catholic mission on the Drysdale 
River. Hence estimates of the number killed based on the mission register 
were probably inaccurate. 
Aboriginal oral tradition is a more reliable source for Aborigines 
knew which relatives and friends disappeared at the time of the massacre. 
Although the figures remain imprecise. Aborigines believe that many more 
died than the Royal Commission concluded. Grant Ngabidj and Daniel 
Evans refer to hundreds being murdered. Clara Roberts believed "about a 
hundred died". Doris Morgan described a "big mob of around about a 
hundred" as dying. According to Lily Johnson, the "people all from the 
Kular tribe from between the coast and Forrest River...no more than about a 
hundred [were] killed but they clear out the coast [of Aborigines]". Freda 
Chulung also believed that the police "cleared up everyone on the coast. No 
Aborigines left on the coast so several hundreds must've been killed". 
Whilst some informants seem to use 'one hundred' as a generic label for 'a 
large number', information from Charles Overheu, confirms the Aboriginal 
tradition. Charles claimed to have been told by his brother Leo Overheu, a 
member of the police party, that they "shot about three hundred natives all 
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in one hit"i59. Exact numbers remain uncertain but it seems indisputable 
that many more died than the white historical record officiahy 
acknowledges. 
It is illuminating to compare tribal sizes and territory with the 
massacre sites - including the aheged massacre sites excluded from the Royal 
Commission's terms of reference. Gribble and oral informants believed that 
the massacre "wiped out the Kular". Green, drawing on Elkin, contends that 
the 'Kula' was a band of 3-10 people belonging to the Arnga^^^. Elkin's 
'Kula' probably corresponds to Kaberry's Kular which she variously 
describes as both a tribe and a horde while Tindale maintains that the Kular 
was a tribe and a synonym for Arnga. According to Elkin, the Arnga 
consisted of three bands. The difference is significant in terms of size. If the 
Kular was a band, then only 3-10 people were killed. If the Kular was an 
alternative for Arnga, then this would put the number of massacre victims 
at over thirty, as Gribble contended, and supports oral evidence that the 
massacre killed off most of the Aborigines between the Cambridge Gulf coast 
and Forrest River which was Arnga territory. It would also suggest that 
Arnga Aborigines were massacred at the Milhgan Range and Bowarie. 
Gribble, Mitchell and Douglas beheved that both places were massacre sites 
but neither were examined by the Royal Commission. Following Elkin, all 
other alleged and confirmed massacre sites were outside Arnga territory. 
Dala was in Yeidji territory whhe Gotegotemerrie, Mowerie and Oombali 
were in Wembria territory with Wodgil and Jowa being further west. 
Territorial ranges were not inviolable and, at the time of the massacre, tribes 
were gathering south of Nulla Nulla . Because the available ethnographic 
^^^B.Shaw, Mv Country, p.l57; Interview, Clara Roberts, Oombulgurri, 18 January 1986; Doris Morgan, 
Oombulgurri, 19 January 1986; Lily Johnson, Wyndham, 16 January 1986; Freda Chulung, Wyndham, 14 
January 1986; Interview, Charles Overheu by N.Green, Marndoc Reserve, p.410. 
^^^N.Green, Marndoc Reserve, p.l 12. 
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data is imprecise, conclusions can only be speculative. Yet the correlation 
between tribal domains, tribal size and both the confirmed and unconfirmed 
massacre sites, suggests that not only were a greater number of Aborigines 
killed than the Royal Commission concluded but that most tribes around 
Forrest River Mission lost members during the 1926 police massacre. 
* * * * * * * * * * * * * * * * * * * * * * * * * * * * * 
Wood's conclusions vindicated Gribble's determined push for 
justice. The Royal Commissioner, however, indicted the police using the 
'balance of probabilities' which was the standard of proof in civil cases. 
Wood, like Inspector Douglas, knew there was insufficient evidence to 
prove murder in a criminal court where the rules of evidence required that 
guilt be proven beyond reasonable doubt. This was a legitimate application 
of the Royal Commissioner's powers and did not invalidate his findings but 
Wood signalled that any criminal prosecution would be legally 
unsustainable^^!. 
Historians have chided the Western Australian government for not 
charging all of the police party!62 Given the likely failure of any criminal 
prosecution, it is surprising that Regan and St Jack were arrested and 
charged with the murder!^3 Presumably, the government wanted justice to 
be seen to be done, even if it could not be done. It was a courageous political 
decision for in the north-west there was a loud and immediate outcry 
against the arrest of Constables Regan and St Jack!64 
Defended by W.N. Nairn, Regan and St Jack appeared before 
Magistrate Kidson, in Perth during June and August 1927. Again, Gribble 
! ^ ! R C . p.xii-xiii. 
•'"^N.Green, Marndoc Reserve, passim. 
! ^ 3 N T . 11 June 1927, p.3; NW Echo. 4 June 1927, p.l2. 
164rvjw Echo. 11 June 1927, p.3; HL 25 June 1927, p.2; 18 June 1927, p.26. 
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was a chief witness for the prosecution. After three days of testimony, the 
police were acquitted because of insufficient evidence^^^ x^g verdict was 
"enthusiastically cheered" by spectators in the courtroom and it unleashed 
a surge of invective against Gribble in newspapers representing vested 
interests^^^. The Northern Times denounced Gribble's accusations during 
the saga as "hysterical conjecture''^^^ The Police News claimed that the 
massacre "charge was quite baseless" and that the verdict "correctly" 
reflected public opinion in the far west and far north^^^. The W.A. 
Pastoralist and Grazier described Gribble's claims of a massacre as 
"absurd...fantastic imaginings [and a] libel...on the character of the residents 
and station owners of the north-west". It argued that Magistrate Kidson's 
acquittal of the two policemen invalidated the Royal Commission's 
findings because "no evidence...could be sustained when subjected to the 
test". Echoing the threats made in the 1880s, it urged the Church in 
Western Australia and : 
those interested in native mission work in the north [to] 
take steps to suppress the mischief...[and] official action... 
to stop this defaming of our good name and the stirring 
up of a feeling of resentment that cannot but develop 
much harm not only among the natives but among 
those whom missions should look for support^^^ 
The threats intimidated the Western Australian Church. Archbishop 
Riley's comments on the issue were cursory : 
I am glad that the Royal Commissioner's report has 
shown that Mr. Gribble's complaint about the ill-
treatment of natives was justified and necessary^^o 
165p]sj 2Q August 1927, p.2. Regan and St Jack were reinstated, paid their salary arrears and returned 
north for their belongings before being transferred elsewhere. 
l^^DM, 10 August 1927, p.2. 
^^^NT. 13 August 1927, p.2. 
168po]ice News. 25 October 1927, p.82. 
169w.A. Pastoralist and Grazier. 30 November 1927, pp.lO-11. 
l^OWACN. June 1927, p.7. 
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Sydney urged him to protest the reinstatement of Regan and St Jack. Riley 
refused. Nor would he meet with Gribble or publicly support him^^i. 
Instead, he defended Kidson's dismissal of the case and asked the Western 
Australian Premier to ignore Sydney's complaints about the 
reinstatementl72 Riley lacked the "moral backbone" to risk alienating his 
congregations and funds^^s. Similarly, Perth defied Needham's instructions 
to print a letter congratulating Gribblei74. They wanted the memory of the 
Royal Commission and police trial erased because "it was unwise to do 
anything that would make the position at the Mission more difficult than it 
is"i75. Chairman Needham was so startled by the lack of support for Gribble 
that he went to Western Australia "to arouse Church people to take a less 
indulgent view of the whole affair"i76. 
Not everyone was critical. The ABM Executive and Chairman 
Needham gave Gribble their unqualified support : 
The Commissioner stated in his report that there was no 
legal case for murder against the constables, yet he 
condemned them in no uncertain manner, and that 
condemnation still stands despite the dismissal of the 
case -^^ ^^ 
Bishop Trower was effusive about Gribble's achievements 
^71 E.R.Gribble to Needham, 27 March 1928, Box 5.8, ABMA; ABMWA Mins, 12 September 1927, Ml, ML. 
172perth Sec. to Needham, 15 August 1927, ABMWA, Box 3/21, ML; Needham to Hudleston, St Thomas' 
Day 1927; Needham to Bp of Q'land, 13 July 1928, Box 5.8, ABMA. 
^'3interview, Mary Oxburrow, Sydney, 12 March 1986. 
174Needham to Bird, 30 March 1928, Box 5.8, ABMA. 
I'^^Hudleston to Needham, 16 May 1928, 5.8, ABMA. 
176sydney Sec. to Bp N.Q'land, 19 June 1928, Box 5.8, ABMA. 
1 ^ Needham to Hudleston, St Thomas' Day 1927, Box 5.8, ABMA. For a similar view see Needham to Perth 
Sec, 30 March 1928, Box 5.8, ABMA. 
328 
Bishop Trower was effusive about Gribble's achievements : 
For many years he has fought the battie of the aborigines. 
During the Commission he has been with his back 
against the wall, with all sorts of influences against him. 
But fearlessly he faced the odds. Ah honour to him for 
the brave fight he has put up! His father before him 
fought the same battie, but he left the State a broken 
man. Thank God the history of the father has not been 
repeated in the son!^^^ 
There was also national and international support. The Association 
for the Protection of Native Races, the Aborigines Friends Association, and 
the Aborigines' Protection League congratulated Gribble on the outcome of 
the Royal Commission and protested Regan and St Jack's reinstatement. 
Gribble received a stream of letters from supporters including the Bendigo 
Synod, the Archbishop of Melbourne, Bishop Feetham of North 
Queensland and the Western Australian National Council of Womeni79 
The trial verdict and response of the Western Australian Church 
could not detract from Gribble's moral success and the Royal 
Commissioner's vindication of his courageous championing of Aborigines 
against vested white interests. Gribble was delighted with the outcome. He 
relished retelling the events of 1926-1927^^ and, with httie regard for the 
truth, embroidered the saga by fostering the myth that he defended the 
Aborigines while being opposed by all. No-one escaped his accusations - not 
even the Western Australian Government which he falsely accused of 
destroying all copies of Wood's report to suppress his findings^^^. 
For Gribble, it was a dual victory. As contemporary commentators 
noted, his success vindicated J.B.'s stand in Western Australia forty years 
^78wACN, June 1927, pp.1-2. 
^79GP, 14/20/6, ML. 
^^W.A. Pastoralist and Grazier. 30 November 1927, p.lO. 
^LlE.R.Gribble, "The Setting Sun", NC, October 1946, p.lO. 
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earlier^82 Gribble considered his achievement divine retribution for his 
father's persecution and relished that he "won" at the same time as the son 
of the judge in J.B.'s libel case, a "leading barrister", received seven years for 
embezzlement^83 Gribble's victory also compensated, in part, for the failure 
of Forrest River Mission, his neglect in exposing the massacre, and 
his contribution to Tommy's death. Any guilt Gribble felt was outweighed 
by the taste of victory. The Royal Commissioner's verdict proved his moral 
righteousness and the acclamation he received, cemented his pubhc image 
as a champion of Aborigines. The terms of the battle were defined by J.B. but 
Gribble's success gave him an identity independent of his father. Gribble's 
last published comment on the massacre is a telling revelation of the 
importance he attached to this factor : "The son succeeded where the father 
failed"i84 gy defeating J.B.'s haunting spectre, Gribble found peace. It was 
paradoxical that his psychological release was gained with the blood of the 
Aborigines he had devoted his life to saving. 
j f * * * * * * * * * * * * * * * * * * * * * * * * 
Gribble's personal peace was diametrically opposed to the chaos 
experienced by the Forrest River tribes after the massacre. According to local 
custom, the zuari (spirit) of the dead could not rest in peace until the correct 
mortuary rites were performed over the deceased. By burning their victims, 
the police party prevented the massacre survivors from fulfilling their 
social and spiritual obligations to the dead, and condemned the zuari to a 
limbo of perpetual unrest. Since the Forrest River tribes believed that most 
deaths were the result of malevolent action, relatives were obligated to 
IL^W.A. Pastoralist and Grazier. 30 November 1927, p.lO. 
l^.R.Gribble, Journal, undated note, GP, 5/10/15, ML. 
l^E.R.Gribble, "Over the Years", ABMR, June 1950, p.92. 
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identify the murderer and extract revenge before the zuari could to go 
peacefully to Niligu (the home of the dead). Usually, the murderer was 
identified by reading the pattern of the juices from the deceased's decaying 
body or by burning their cohar bone. Without a body, the murderer/s could 
not be identified. Hence the deaths of many massacre victims went 
unrequited. For the local tribes, the unfulfihed mortuary rites ruptured the 
spiritual continuity of past, present and future which was the essence of the 
Dreamtime. The disruption was so significant that it was incorporated into 
local lore. Daniel Evans told Randolph Stow that : 
you can hear ghosts crying in the night, chains, babies 
crying, troopers' horse, chains jingling...I didn't beheve 
it, but I went there...You could hear a woman rocking 
her baby to sleep, 'Waiuai! Wawail Waivail' like this, 
rocking the baby to sleep^^. 
Forrest River (Oombulgurri) Aborigines still beheve that the zuari of those 
massacred roam the hills and can be heard suffering. 
For the massacre survivors, social and cultural disruption followed. 
The murders fragmented the kinship system - making it hard to marry 
'straight' (ie. according to kinship rules)^^, and disrupting patterns of 
descent and social conduct. The loss of elders, custodians and spiritual 
guardians shattered the local political organisation, disrupted the 
transmission of cultural knowledge, inhibited performance of the increase 
ceremonies and totemic rituals essential to the continuity of the secular and 
spiritual world, and made it impossible to perform the rites of passage by 
which the young were inducted into adulthood and fuh tribal membership. 
The extent of the killings and the intimate ties between the east 
Kimberley tribes meant that the massacre had repercussions on most tribes 
l°^Interview, Daniel Evans to Randolph Stow in To the Islands, p.57. 
^""P.Kaberry, Aboriginal Women, p.xxiv. 
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in the region - eroding inter-tribal spiritual obligations, marriage, kinship 
affiliations and political alliances; interfering with the regional economy by 
disrupting trade and culture exchange; increasing inter-tribal conflict by the 
failure to fulfil the requisite deferred mourning ceremonies or making 
individuals and tribes vulnerable to reprisals for their alleged involvement 
in the disappearance of relatives. 
Traditional cultures have shown tremendous resilience in their 
capacity "to absorb immense damage and emerge changed but still intact", 
but Leon-Portilla illustrates that "the impairment of a cultural identity 
always means an acute trauma which can lead to the disintegration of the 
community"^^^. There are clear signs of cultural trauma in the east 
Kimberley during the 1920s and 1930s. In August 1926, after the massacre, 
more than 200 Aborigines sought safety at Pago Catholic Mission, on the 
Drysdale River. The group included "Kwinis from as far as Forrest River; 
Kularis from Port George; and Walmbis"^^^. Many Aborigines attached 
themselves permanently to the camps outside Pago and Forrest River 
Missions^^^ - seeking refuge from white violence or tribal retribution for 
those killed in 1926. Stanner observed similar large scale voluntary 
displacement to the Port Keats and Daly River Missions during the 1930s. He 
argued that it was caused by internecine strife and "symptomatic of the 
breakdown of traditional social organisation" produced by the decimation of 
the black population by white violence and disease^^^. Both Gribble and 
Aborigines in the Kimberley speak of "an epidemic of murders...among 
^°^J.Harris, One Blood, p.609 citing M.Leon-Portilla, "Anthropology and the endangered culture", 
American Anthropological Societv Conference Report, 1974, pp.1-10. 
188E.Perez, Kalumburu : The Benedictine Mission and the Aborigines, 1908-1975, Wyndham, 
Kalumburu Benedictine Mission, 1977, p.73 quoted in N.Green, Marndoc Reserve, p.415. 
^^^N.Green, Marndoc Reserve, p.415. 
^^^W.E.H.Stanner, "Durmugam, a Nangiomeri" in J.Casagrande, ed.. In the Companv of Men. New 
York, Harper, 1960, pp.63-100. 
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the natives" around the 1920s^9 .^ Kaberry observed the population decline at 
Forrest River during the 1930s and attributed it "to the breakdown of their 
old life.... Many women resort to abortion even on the mission, where the 
conditions of child-bearing are made much easier"^^^. Disease also reduced 
the population. Leprosy and gonorrhoea, a cause of sterility, reached 
epidemic proportions in the Kimberley during the mid-1930s. The language 
groups of the Worora, Wunambal and the Ungarinyin in the West 
Kimberley were the hardest hit but observers noted that "the blacks are 
decreasing" throughout the North Kimberley^93_ Whatever the reason, the 
area between the missions at Forrest River, Kalumburu and Wotjulum 
became effectively "cleared out". By the last police patrol in August 1949, the 
area between the three missions was "a vast area of uninhabited country"i^4. 
Living a more settled existence closer to European and missionary 
influences, acculturation accelerated as the people modified their life-style, 
culture and customs in accordance with their new environment. 
Consequently, the massacre not only decimated the local population but had 
the long-term effect of eroding the traditional cultural and spiritual identity 
of the local tribes. 
************************ 
The 1926 massacre had pohtical repercussions at a national and 
international leveP^^. xhe charter of the League of Nations required 
member nations like Austraha, to protect the welfare of their indigenes. 
19^ WACN, August 1919, p.l7. Also B.Shaw. Mv Countrv. p.74: E.R.Gribble, Fortv Years, pp.187-191. 
^^^P.Kaberry, "Spirit-children and spirit centres", p.399. 
^"W.S.Davidson, Havens of Refuge : a history of leprosy in Western Australia, Nedlands, University of 
Western Australian Press, 1978, p.l5; P.Kaberry, "Spirit<hildren and spirit centres", p.399. 
^'4w.S.Davidson, Havens of Refuge. p.l5. 
^'^This argument goes further than C.D.Rowley contention that the massacre was a turning point in 
Western Australian race relations. The Destruction of Aboriginal Society, Penguin, Harmondsworth, 
1970, p.257. 
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Anti-colonial movements within a disintegrating British Empire 
heightened awareness of the oppression of indigenous people. The 1926 
massacre focused international attention on Australia's treatment of her 
Aborigines by generating negative publicity in Britain and elsewhere. 
Aboriginal affairs was on the agenda of most humanitarian, missionary and 
scientific organisations during the 1920s and 1930s. The Association for the 
Protection of Native Races, the Aborigines Friends Association, and the 
Aborigines' Protection League, for instance, worked vigorously for inviolate 
reserves to protect tribal Aborigines from white contact^^^^ 
The embarrassing publicity pushed Prime Minister Stanley Bruce 
into action^^^ J\XQ concept of Federal control of Aborigines dated from 1901 
but was only an intermittent issue of debate until Chief Protector Neville 
brought it into prominence during his summation to the Wood Royal 
Commission^^^. In June 1927, Bruce proposed an extra-parliamentary Royal 
Commission on Aboriginal affairs but the states refused to co-operate. The 
idea for a joint select committee into the Aboriginal question also failed to 
eventuate. Nevertheless, the issue was investigated by the 1927 Royal 
Commission into the Commonwealth Constitution. Gribble's part in the 
Wood Royal Commission had brought him into the public eye. Now seen 
by many outside the Church as an 'authority' on Aborigines, Gribble was 
called before the Commission. Much of his evidence was anachronistic -
reflecting the view of a by-gone era. He stressed the "white man's burden", 
the imposition of Federal control, and segregation under benevolent 
missionary guidance. The Commission rejected the idea but, in a gesture 
symbolic of changing attitudes, three Commissioners made a contradictory 
^96p.Biskup, Not Slaves, p.89. 
197T.wise, The Self-made Anthropologist. p.80. 
^ 9 % A . 8 January 1913, p.7. 
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submission urging national responsibility for Aborigines. Two years later, 
the Bleakley Royal Commission into Aboriginal administration in the 
Northern Territory also recommended sweeping changes to the 
management of Aboriginal affairs. 
The 1926 massacre had repercussions for Aborigines across Austraha. 
Aborigines vigorously resisted the white invasion but until the early 
twentieth century, opposition was confined largely to the frontier districts^^^. 
As white settiement penetrated the continent, the centre of Aboriginal 
protest moved to the urban context where Aborigines were relegated to the 
bottom rung of society vsdthout an effective role or voice in the white-
dominated economic and political system^oo. in Western Australia, the 
situation was more pronounced in the south where Aborigines were 
comprehensively disenfranchised by heavy white settlement^o^. In the 
north, sparser white settlement and the demand for Aboriginal labour by 
the pastoral and pearling industries ensured Aborigines a larger role in the 
economic power structure^o^. Through contact with whites. Aborigines 
acquired skill in the English language and became familiar with white socio-
political organisation. By using this knowledge, urban Aborigines accessed 
the methodology of non-violent, political protest (letter writing, petitions, 
the press, appeals to parliamentarians and government officials) to try and 
improve conditions for their people. 
Until the 1920s, however, urban Aborigines' protests focused on 
specific, personal grievances that were spasmodic and rarely successful. John 
Kickett's extended campaign to enrol his children in the local state school at 
^"^H.Reynolds, The Other Side; R.H.W.Reece, Aborigines and Colonists. Sydney, Sydney University 
Press, 1974; C.Turnbull, Black War, Melbourne, Sun Books, 1948. 
2*^*^M.C.Howard, ed.. Aboriginal Power in Australia, St Lucia, University of Queensland Press, 1982, p.4. 
^"^A.Haebich, For Their Own Good, passim. 
^^^For a fuller discussion see J.Beckett, "George Dutton's Coimtry : Portrait of an Aboriginal Drover", 
AH,2,l-2,1978,pp.2-31. 
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Quairading was typical for, despite numerous letters to Parliamentary 
members and a petition to the Education Department203^ Kickett's efforts 
failed. 
The 1926 massacre, however, was the catalyst that changed the 
character of black political activism. The political campaigns of William 
Harris in Western Australia illustrate the transformation. In 1906, Harris 
wrote to the Western Australian protesting government mistreatment of 
Aborigines on the goldfields. In 1913, he complained about police shooting 
camp dogs and the segregation of Aborigines on government cattle 
stations204. in 1925, after the Western Australian parliament rejected an 
Electoral Act amendment extending the state, and therefore federal, 
franchise to part-Aborigines, Harris complained to the Western Australian 
that part-Aborigines fought in the Great War, lived "by hard work" and 
"were mentally, morally, and physically the equals of any other kind of 
human being". Yet they were deprived of the vote and the right "to live in 
freedom in their own land"205. it was the 1926 massacre, however, that 
goaded Harris into changing his modus operandi. He discarded 
independent protest and put his energies into uniting Aborigines across 
Western Australia to push for reform. He announced to the Sunday Times 
that : 
educated aborigines and half-castes in this state [were 
forming] a protective union. As British subjects they 
claim, and mean to have, the protection of the same 
laws that govern the white man, not to be persecuted by 
the Aborigines Department and its officials^o^. 
203A.Haebich, For Their Own Good, p.142-143; P.Riskiip. Not Slaves. p.l54. 
204p.Biskup, Not Slaves, p.l 58. 
205w.Harris in YIA, 5 September 1925, in A.Haebich, Fnr Their Own Good, pp.386-387. 
206w.Harris in Sunday Times. 14 November 1926, in A.Haebich, ForTheir Own Good, pp.387-388. 
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The concept of a state-based Native Union was radical and innovative 
but Harris quickly attracted widespread Aboriginal support. On 9 March 
1928, he led a group of seven Aboriginal men into Premier Collier's office -
the first Aboriginal deputation to wait on a Western Australian Minister. 
The fact that the deputees, Edward and Norman Harris, Arthur Kickett, 
Edward Jacobs, Whfred Morrison and William Bodney, came from a range 
of backgrounds and locahties signalled an emergent sense of pan-Aboriginal 
identity207. 
The deputation's objective was the "vote [and] one law for us all...the 
same law that governs the whites, also justice and fair play". The deputation 
did not produce any tangible changes. Chief Protector Neville dismissed 
their demands; the matter was dropped; tiie Native Union disintegrated and 
its driving force, William Harris, died in 1931^08. 
Nevertheless, the Native Union and its deputation marked a turning 
point in black political activism. Its impact has been grossly underestimated 
by historians209. The deputation's appeal helped modify contemporary 
opinion and prompted the Western Australian to demand that: 
Aborigines with a desire to make themselves useful 
members of the Australian Commonwealth [be given] 
the power to raise themselves... free right to education, 
moral and intellectual and employment under decent 
conditions^io. 
Such sentiment from an Establishment mouth-piece was an important step 
towards eroding the existing pattern of white racism and domination. The 
deputation also proved that Aboriginal organisations could access the upper 
echelons of government and the press; influence pubhc opinion and win 
2^'A useful profile of both men can be found in A.Haebich, For Their Own Good, p.274. 
208A.Haebich, For Their Own Good, p.276; P.Biskup, Not Slaves, p.l60. 
'^^ ^For example, A.Haebich, For Their Own Good, p.276; P.Biskup, Not Slaves, p.l60. 
210WA, 10 March 1928 in P.Biskup, Not Slaves. p.l60. 
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support. It illustrated the effectiveness of unity in mobhising change and 
heralded a pan-Aboriginal consciousness that later became a feature of black 
political activism^^^. 
The 1926 massacre also provided a focus for political agitation on the 
east coast. In 1924, Fred Maynard formed the Austrahan Aborigines 
Progressive Association (AAPA) in Sydney. In 1926, Maynard wrote on 
behalf of the AAPA to the Western Australian government protesting about 
the massacre and the government's failure to accord Aborigines the full 
protection of British law. 
During the 1930s, Aborigines furthered the state-based initiatives that 
had sprung from the 1926 massacre. Activism gained momentum and the 
first national Aboriginal protest organisations emerged. In 1932, 
Yelgaborrnya (William Cooper) formed the Australian Aborigines League 
(AAL). Based in Melbourne but with national support, Yelgaborrnya 
organised a petition to King George appealing for Royal intervention to 
prevent the extinction of Aborigines and grant them parliamentary 
representational2 jn 1935, he led a delegation to Thomas Paterson, Federal 
Minister for the Interior, to appeal for full citizenship rights, Federal control 
of Aboriginal affairs and Aboriginal representatives in all parliaments. The 
appeal failed but it was a significant indicator of black political influence that 
the issues raised by delegation were discussed at the ensuing Premier's 
Conference2i3. 
^l^There is extensive debate amongst academics and Aborigines about pan-Aboriginality and the 
related issues of ethnicity, ethnogenesis, their cognitive reality and socio-political validity. An article by 
D.J.Jones and J.Hill-Burnett, "The political Context of Ethnogenesis : an Australian Example" in 
M.C.Howard, ed.. Aboriginal Power, pp. 214-246, introduces some of the key issues and gives an 
extensive bibliography. 
212see A.Markus, "William Cooper and the 1937 petition to the King", AH, 7,1,1983, pp.46-60. Also 
A.Markus, Blood from a Stone : William Cooper and the Australian Aborigines' League. Sydney, Allen 
and Unwin, 1988. 
21 3M.A.Franklin, Black and White Australians, Melbourne, Heinemann, 1976, p.l06. 
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The work of William Ferguson illustrates the changed character of 
Aboriginal agency after the 1926 massacre, and the proficiency with which 
the tools of pohtical activism were accessed. In 1937, Ferguson formed the 
Aborigines' Progressive Association (APA) in N.S.W.. Its aim was 
citizenship for all Aborigines and the abolition of the Protection Board 
which administered Aboriginal affairs in New South Wales^^^. Ferguson 
established an influential support network that included the Sydney press. 
Labor Party M.P.s, the New South Wales Labour Council, Chairman 
Needham, Rev. William Moriey, (president of the Association for the 
Protection of Native Races), and a range of women's organisations^is. in 
1939, the APA organised a 'walk-off from Cumeroogunga reserve to protest 
conditions - adding strike action to the repertoire of strategies used by black 
activists. As a result of the APA's campaign, the New South Wales 
government called a Select Committee of Inquiry into the administration of 
Aboriginal affairs which ultimately led to the New South Wales Aborigines 
Welfare Act (1940), the restructuring of Aboriginal administration and an 
official state policy of assimilation^i^. 
Pan-Aboriginality was a key innovation in the protest organisations 
that developed after the massacre. On 29 January 1938, for instance. Cooper 
and the APA jointly organised a "Day of Mourning" for the sesquicentenary 
of white settlement in Sydney. Attendants included Ferguson, from Dubbo, 
William Cooper and Doug Nicholls from Melbourne, John Patter, co-leader 
of the APA and founder of The Australian Abo Call, from the north coast. 
Jack Kinchela from Coonabarabran, Pearl Gibbs from Brewarrina and Jack 
Johnson from Bateman's Bay. The meeting passed resolutions for freedom. 
21^See J.Horner, Vote Ferguson for Aboriginal Freedom. Sydney, Australia and New Zealand Book Co., 
1974. 
215sMH. 18 February 1938 in J.Harris, One Blood, p.636-627. 
216R.Broome, Aboriginal Australians. p.l68. 
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equality and assimilation. Five days later, a delegation met Prune Minister 
Lyons and John McEwen, Minister for the Interior, (the first Aboriginal 
delegation to wait on an Australian Prime Minister) to present a ten point 
programme for achieving justice for Austraha's Aborigines. 
The Wood Royal Commission's affirmation of Gribble as a champion 
of Aborigines enabled him to straddle the racial divide and participate 
directly in the pohticisation of Aboriginal agency. He corresponded with 
Ferguson and Cooper, and cohected signatures for the APA petition. 
Broome contends that it was "size not the protest" that was "novel" 
about the Aboriginal protest movement^^^, in fact, what was significant was 
the dramatic change in the character of Aboriginal protest : the shift in the 
centre of black resistance from the frontier to the urban context; the way 
Aborigines' accessed the methodology of forceful, non-violent political 
protest to push for social, political and economic reform and the movement 
from individual/small group action towards state-based and national 
organisations that formed the basis for the emergence of a new, politicised 
black consciousness and sense of pan-Aboriginality. 
The black protest movement decisively influenced government 
legislation and white attitudes. But the changes it produced were 
concentrated in the more densely populated south and east of the continent. 
The pohticisation of Aboriginal agency was hght years away from the 
experiences of the Forrest River tribes and the Aborigines in the north-west 
whose world had been devastated by the very massacre that had been 
influential in galvanising and propelling urban black protest into action. 
2i'R.Broome, Aboriginal Australians, p.l66. 
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Chapter 9 
DISMISSAL 
The tragedies of the previous two years had aUowed Gribble a 
reprieve. Between 1925 and 1927, the push for his removal had been stalled 
by the launch explosion, massacre. Royal Commission and pohce triaP. By 
August 1927, however, the ABM insisted that Gribble finally go on furlough. 
He complied but knew that his return to Forrest River was unlikely^. It was 
common knowledge in Church circles that Perth and Archbishop Riley 
wanted to be rid of their troublesome missionary3. Despite this, Sydney 
stood by Gribble. They congratulated him for : 
the faithful and fearless perseverance with which 
through good report and ih report he had devoted 
himself...to the welfare of the aboriginals of Australia, 
and upheld their claim not only upon the sympathy and 
support of all Christian people, but upon the sense of 
justice and humanity of all citizens of the 
Commonwealth"^. 
Chairman Needham was his staunchest and most loyal supporter. He 
insisted that any continuing public opposition to Gribble : 
be fearlessly faced. It would never do to quail before 
such...unrighteousness. Mr Gribble may be tactiess...Mr 
Gribble may have stirred up unnecessary opposition... 
but...I am fuhy assured that on the whole he was 
absolutely in tiie right and that it is because of his stand 
for justice that most of the opposition has been aroused. 
The Church therefore must support him^. 
^E.R.Gribble, 24 August 1927, GP, 9/14/3, ML; Needham to Batchelor, 7 September 1926; E.R.Gribble to 
Needham, 22 February 1927, Box 5.8, ABMA. 
^E.R.Gribble to Needham, 27 March 1928, Box 5.8, ABMA; E.R.Gribble to Hudleston, 26 January 1928, 
ABMWA, Box 28/21, ML. 
3E.R.Gribble to Hudleston, 26 January 1928, ABMWA, Box 3/21; Simpson to E.R.Gribble, 15 February 
1928, GP, 8/11/11, ML. 
^Needham to Bird, 30 March 1928, Box 5.8, ABMA. 
^Needham to Bird, 30 March 1928, Box 5.8, ABMA. 
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Thanks to the support of the Chairman and Sydney Executive, Gribble's 
return to Forrest River Mission was guaranteed. 
Perth was worried. Its long-held behef that "Gribble should retire" 
was compounded by their fear of a backlash after the Royal Commission^ . 
There were also mounting economic reasons for Gribble's removal. There 
were serious irregularities in Gribble's economic management of the 
mission. By 1927, Forrest River was in dire financial straits. No-one knew 
the value of the cattie herd because it had not been mustered; the cotton 
crop was only a quarter the size that Gribble had promised and mission staff 
reported that Aborigines were killing stock again. Yet Perth felt powerless to 
act because Gribble refused "to carry out the wishes of the Board"^. 
By May 1927, Forrest River's financial condition was "parlous". 
Gribble had been told that Perth must approve any purchases and be credited 
with all mission earnings. Yet, defying Perth's authority, he presented a two 
year old account for £342.5.10 with the Wyndham Meatworks, plus a £75.9.3 
bill for unauthorised purchases in Wyndham of which he had already paid 
£18 10s. using mission earnings. Perth had no money to pay the bills and 
objected to being "expected to raise money for it to be spent without 
authority and in defiance of authority". Perth Secretary Burton rightiy 
argued that Gribble's defiance of instructions threatened the "Mission's 
continuance and progress" for it was "impossible to carry on with bills being 
sent in of which we have no knowledge"^. 
^Burton to Needham, 30 November 1926, Box 5.8, ABMA. Also Batchelor to Needham, 13 July 1926 in 
Needham to Perth Secretary, 9 November 1926, ABMWA, Box 3/27, ML; Burton to Needham, 21 
August & 31 December 1926, Box 5.8, ABMA. 
^Burton to Sydney Sec., 6 January 1927, ABMWA, Box 3/21, ML; Burton, Report, March 1927, Box 5.8, 
ABMA. 
^Burton to Needham, 3 May 1927, Box 5.8, ABMA; 31 May 1927, ABMWA, Box 3/21, ML. 
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By July, the financial position was so "critical" that only a nationwide 
fundraising campaign could salvage the mission^. Perth begged Needham to 
discuss the "burning question" of expenditure with Gribble while he was in 
Sydney during his furlough. Chairman Needham promised "to go into...it 
thoroughly"io. 
When the ABM Executive met on 23-24 November 1927, Gribble was 
baldly confronted with a list of rules that in effect summarised his 
administrative faihngs. Bowing under the pressure, Gribble promised to : 
1. account for and credit ah money earned by the mission to Perth. 
2. send an account each mail of all statements and invoices received 
by the mission. 
3. submit an annual estimate of forthcoming expenses in August each 
year. 
4. follow instructions to systematise the mission store and eliminate 
waste. 
5. keep expenditure within the mission's budget. 
6. record ah events on the mission; report each mah to Perth and submit 
an annual account of ah work done in December each year^^. 
Burton doubted Gribble's sincerity and wanted a "signed declaration" 
vowing obedience to the instructions^2 Needham disagreed. He defended 
Gribble's "value as a missionary [even though] his business capacity is 
limited", and argued that it was only necessary that Gribble "accept the 
statement of his duties and responsibilities as shown in the document...If in 
the future he refused to abide by [them] then he must be removed"^3 jhig 
decision was intolerable for Burton. Frustrated with Gribble and Sydney's 
failure to impose iron-clad controls on their recalcitrant missionary. Burton 
resigned^^. 
^Burton to Needham, 28 July 1927, Box 5.8, ABMA. 
^^Sydney Sec. to Perth Sec., 8 June 1927; Needham to Burton, 22 July 1927, Box 5.8, ABMA. 
^^  ABMWA, 23-24 November 1927, Box 3/21, ML. This is a precis of the agreement. 
^2Burton to Needham, 10 December 1927, Box 5.8, ABMA. 
^3Needham to Archdeacon of Perth, St Thomas' Day 1927, Box 5.8, ABMA. 
^"^Burton to Needham, 10 December 1927; Needham to Archdeacon of Perth, St Thomas' Day 1927, 
Box 5.8, ABMA. The official resignation date was 10 March 1928. 
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Meanwhile, the reasons for Gribble's removal continued to 
accumulate. By February 1928, Forrest River was £1000 in debt and the 
Church could not extract more money for the mission from its 
congregations. Two "urgent" appeals in 1928 failed. The goal of the first 
appeal was £1000 but it only raised £250. The second appeal was almost 
"ignored completely"^^. 
Moves for Gribble's dismissal were also fuelled by the Rev.A.S.Webb -
an experienced missionary who replaced Gribble during his 1927/1928 
furlough. Webb's reports from Forrest River were an unabashed 
condemnation of Gribble and his management. He complained that the 
mission was badly planned, poorly organised, inefficient, uneconomic and 
needed complete rebuilding. The buildings leaked; the dining room was 
"unsanitary"; there was no bathroom or schoolroom; no place where 
equipment could "be stored and protected" nor cupboards "to keep flies and 
dust from the food". The staff accommodation was "most unsuitable... 
without the slightest privacy"^^. The mud-brick and thatch buildings were a 
fire hazard (the girls' dormitory burnt down on 26 July 1927) and the roofs 
could not be repaired because mission's cattie had eaten the area's supply of 
thatch grass. The lack of "decent drinking water" caused illness while the 
lack of fencing allowed stock to "entirely demolish" crops and meant time 
was "wasted" chasing cows out of the garden^^ Gribble wanted to establish 
outstations in accordance with his vision of creating a Yarrabah in the West. 
Webb dismissed the idea as foolhardy when so much basic building and 
repair work had yet to be done^^. Other aspects of management were also 
attacked. Webb complained that the arrival and use of stores was not 
^%ACN. January 1929, p.l7. 
l^Webb to Perth, 30 April, 27 May 1927, 28 February 1928, Box 5.8, ABMA. 
^^Webb to Perth, 30 April, 3 & 10 August 1927, Report, 28 February 1928, Box 5.8, ABMA. 
^^Webb to Perth, 27 May 1927, Box 5.8, ABMA. 
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recorded; accounts were rendered but not paid and the cost of shipping 
vegetables to Wyndham "exceeds the proceeds of sales". In 1923, a 
government ban had been placed on the export of North-west cotton 
because of contamination yet Gribble had persisted in its cultivation. With 
no prospect of a market, the stockpile of cotton had to be burnt^^. The 
mission's stock was costly and "in a bad way". Potential revenue from 
angora was lost when the angora goats were carelessly ahowed to interbreed 
with the common herd, and seventy-five percent of the goats disappeared 
(presumably becoming a dietary addition for local Aborigines) after Gribble 
moved them to Bremlah, across the river from the mission20. This finding 
made Webb suspect that the stock figures that Gribble had been sending to 
Perth were inflated2^. Moreover, he accused Gribble's precious cattle of 
making Aborigines lives difficult by eating native foods and spoiling 
waterholes : "Is it sacrilege for me to say that the placing of cattle on this 
reserve was an injustice to these people?". Webb believed that time and 
money would be better spent growing food for the mission22. 
Like those who assessed Gribble's work at Yarrabah, Webb found that 
Gribble caused many of the problems by beginning new work before other 
jobs were finished. As a result, the mission was badly organised, 
"makeshift" and impossible to conti-ol efficienfly. In an outi"ight censure of 
Gribble and his methods, Webb argued that it was time "for a decided 
change in the methods of working"23. 
^^Webb to Perth, 30 April 1927, Box 5.8, ABMA. 
20Webb to Perth, 27 May, 3 August, 10 August, 1927, Box 5.8, ABMA. 
21 Webb, Report, 28 February 1928, Box 5.8, ABMA. 
22webb to Perth, 27 May, 3 August, 10 August, 1927, Box 5.8, ABMA. 
23webb, Report, 27 May 1927, 30 April, 28 February 1928, Box 5.8, ABMA. 
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Perth's anxiety was compounded by the virulent hatred of Gribble in 
the north. It was of such intensity that it surmounted the class barrier by 
uniting both pastoralists and white labourers against Gribble : 
the feeling against Mr Gribble is very strong still, and it is 
rumoured that if he sends cattie to the Works the men 
will strike rather than deal with them, and the same 
embargo is likely to be place upon eggs and vegetables 
from the Mission...there will be much anxiety and 
difficulty awaiting Mr. Gribble on his return, but the 
feeling is a personal one and not directed against the 
Mission24. 
Webb elaborated his concerns to Needham and suggested that Gribble 
be forewarned before returning : 
I sincerely hope that the feehng so apparent in 
Wyndham when I left will have passed - but I fear that 
Mr Gribble will not be kindly received...the place is full 
of the most extraordinary rumours reflecting on his 
moral character as well as on his general conduct...there 
have (sic) been much unhappiness and many 
misunderstandings at the Mission, news of which goes 
into Wyndham...most...has been quite unnecessary25. 
Confirmation of Webb's warning came from Jack Gribble who wired 
Perth advising "father not return...feeling most antagonistic"26. Perth, 
fearing repercussions for the Church and mission, suggested to Sydney that 
it was "inadvisable" for Gribble to resume his duties if the animosity in 
Wyndham was found to "militate against the welfare of the Mission"27. 
Webb's criticisms infuriated Gribble who used every opportunity 
during the ensuing year to defend his missionary credentials by viciously 
and publicly attacking Webb28. But Webb's opinions had httie impact on the 
24webb, Report, 28 February 1928, Box 5.8, ABMA. 
25webb to Needham, 13 March 1928, Box 5.8, ABMA. 
26Quoted in Hudleston to Needham, 20 March 1928, Box 5.8, ABMA. 
27Bird to Needham, 13 March 1928; Bird to Sydney Sec., 14 March 1928, Box 5.8, ABMA. 
28ABM Board Mins, 22 & 23 August 1928, Needham, Report, M4/5; A.P.Elkin, 1928 Report on Forrest 
River Mission, PMS 4176, AL\S. 
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ABM Executive. Since Gribble had been heavily preoccupied with the Royal 
Commission and on furlough for a year, Sydney believed he could not be 
blamed for problems that occurred during his absence. On the question of 
white opposition, Needham and the Executive solidly supported Gribble -
insisting that he continue at the mission even if police protection was 
necessary 29. 
Gribble returned to Forrest River on 10 April 1928. With him was 
Dr.A.P.Elkin. The thirty-seven year old anthropologist and clergyman was 
fresh from completing his Ph.D. at London University. He had a twelve 
month fellowship, organised by Professor Radcliffe-Brown, head of Sydney 
University's newly established Department of Anthropology, to conduct 
field-work in the Kimberley30. Elkin spent a total of six weeks, from 10 April 
to 27 May 1928, at Forrest River Mission. 
Elkin's brief was clearly and specifically outlined by the ABM : to 
examine and report on the anthropology of the mission. Other aspects of the 
mission's operation would be examined by Chairman Needham who was 
scheduled to visit in June 1928 as part of a nation-wide inspection of ABM 
missions3^. Elkin's final report was critical, confidential and sweeping in its 
scope. For this reason, the conventional wisdom has interpreted the report 
as a mechanism set in place by the ABM to procure Gribble's removal. This 
is incorrect32. For reasons discussed below, it was Elkin who, of his own 
initiative, broadened the scope of his report to cover all aspects of mission 
29Needham to Hudleston, 23 & 30 March 1928, Box 5.8, ABMA. 
30T.Wise, A.P.Elkin. pp.48-49. 
3lBrown to Needham, 6 March 1928; Needham to Brown, 8 March 1928, Box 5.8., ABMA. 
32For example, G.Bolton, "Black and White after 1897" in C.T. Stannage, ed. A New History of Western 
Austraha. Nedlands, University of Western Australia Press, 1981, p.l41. 
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life and who, on the 6 June, insisted to Chairman Needham that his report 
be "confidential between the Board, [Needham] and myself"33. 
Alti^ough broadly supportive of missions, Elkin had littie positive to 
say about Forrest River. His assessment of its physical and industrial 
development mirrored Webb's conclusions. He condemned the lack of 
water; failure to grow vegetables; low standard of housing; dangerous, 
flammable thatch roofs, and confirmed the lack of musters and poor 
condition of the stock. Elkin also reviewed three aspects of Gribble's 
administration largely untouched by Webb : the quahty of the spiritual care 
Gribble provided; the form of culture change he imposed and the nature of 
his relations with others. Elkin attacked Gribble's lack of pastoral care for 
staff and Aborigines - arguing that it was "not sufficient" to be merely "a 
good protector of the aborigines in their contact with the white, and to be 
very interested in stock". In his judgment, the mission's residents had littie 
or no understanding of Christianity and no effort was made to convert 
Aborigines outside the mission compound. He denounced Gribble's policy 
of separating parents and children; his refusal to learn their language; 
insistence on Europeanisation; ignorance of Aboriginal customs; violation 
of marriage laws and rigid segregation of the sexes. On the issue of Gribble's 
relationships with the staff, Elkin concluded they were "unhappy" : two 
workers had resigned since Gribble's return; others intended following suit, 
and he reproached Gribble for unmercifully attacking Webb "without 
adequate reason". Elkin found Gribble almost universally detested but not 
33Neville to Undersecretary, 28 August 1928,1/7, 993,306/28, BL; Elkin to Needham, 6 June 1928, Box 
5.8, ABMA. 
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because of his stand on the massacre. It was : 
a personal matter between himself and various 
individuals. They do not like him. This applies to people 
who are kindly disposed towards the mission, and show 
kindness towards the rest of the mission staff. 
It was Elkin's opinion that Gribble should not remain at the mission34. 
When Elkin and Chief Protector Neville met in Wyndham at the end 
of May to begin a two month tour of the North West together35, the 
anthropologist passed on his views of Gribble. Together they decided to go to 
Darwin and confer with Chairman Needham who was en route to Forrest 
River. During the return trip, Elkin, Neville and Needham "discussed 
mission matters" extensively36. Elkin's journals and letters to his wife, Sally, 
indicate the ruthlessness of his verbal report. He berated "the mission as an 
expression of failure"37 and was "positive...that at many stations the bush 
natives get better treated than at the mission"38. He saw little missionary 
work and concluded that Gribble was merely "running a cattie station" and a 
"stud farm" for breeding natives39. Contact with Gribble made Elkin loath 
him. He decided that Gribble was a "conceited...uncouth tyrant" who 
provoked any hatred he suffered^o. Elkin vowed that "no friend of mine 
will ever come to him to be ground into a pancake, if I can help it!"^ .^ 
Gribble was furious. He insisted that marriage laws were respected 
and that he "never married any but young folk who had grown up under 
our care and tuition"42 jhig [^ difficult to beheve for it is refuted by Elkin, 
34A.P.Elkin, 1928 Report on Forrest River Mission, PMS 4176, AIAS. 
35Elkin to SaUy Elkin, 2 April 1928, EP, Box 216,5/2/1, SU. 
36WA. 3 August 1928, p.22; Needham, Report, ABM Board Minutes 22 & 23 August 1928, M4/5, ML. 
^^Elkin to SaUy Elkin, 13 May 1928, EP, Box 216,5/2, Item 1, SU. 
3%lkin, Journal, 29 May 1928, Box 1,1/1/1, SU. 
^^Elkin to Sally Elkin, 13 May 1928, EP, Box 216,5/2/1, SU. 
40Elkin to Sally Elkin, 13 May 1928, EP, Box 216,5/2/1; Journal, 29 May 1928, Box 1,1/1/1, SU. 
4lElkin to Sally Elkin, 13 May 1928, EP, Box 216, 5/2/1, SU. 
42E.R.Gribble to Needham, 23 March 1940, ABMWA, Box 28/22, ML. 
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Kaberry and indeed, by Gribble himself. A few months after arriving at 
Forrest River, Mary Teecool was baptised. The fohowing day, she became the 
mission's first Christian bride - even though she could not speak English. 
Under such circumstances, Mary's cognisance of Christianity is suspect and 
her brief sojourn at the mission makes the veracity of Gribble's claim that 
she grew up "under our care and tuition" highly questionable'*3. 
Gribble's self-defence came to nought. On 5 September 1928, he 
received a telegram from the ABM instructing him to leave for Sydney 
immediately. Official notification of his dismissal came later but the 
meaning of the news is beyond question. Gribble had been sacked. 
Who initiated Gribble's dismissal and why has become clouded by 
mythology. Elkin considered himself responsible. He : 
had no doubt that the mission needed...a change of 
Superintendent. My detailed report (1928) caused 
surprise and some debate at the meeting of the Board. 
But it was adopted'^4 
As Elkin's influence and anthropological eminence grew, few queried 
the credit he claimed for Gribble's destruction. Elkin's version of events 
became the conventional wisdom and has been accepted by his biographer, 
Tigger Wise, as well as historians Peter Biskup, Richard Broome and 
Neville Green'*^. In fact, in 1928, the then unknown anthropologist had littie 
direct influence on Gribble's fate. 
Actuahy, it was the personal assessment of Chairman Needham that 
actually sealed Gribble's future. Needham visited Forrest River from the 2-7 
June 1928. Needham knew Webb and Elkin's criticisms but did not 
43E.R. Gribble, Despised Race, pp.116-117; ABMR. July 1916, p.94. 
'*'*Elkin in R.M. and C.H.Berndt, ed.. Aborigines of the West: their Past and their Present. Nedlands, 
University of Western Australia, 1979, p.303. 
45T.Wise, A.P.Elkin p.67; P.Biskup, Not Slaves, pp.128-129; R.Broome, Aboriginal Australians. p.l07; 
N.Green in European Education, p.352 and Marndoc Reserve, p.407. 
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uncriticahy embrace them. He regarded Elkin as "quite wrong ui his 
statement that no missionary work is done amongst the bush natives''^^ and 
considered that the "material side of the work suffered" and 
"discipline...was dangerously relaxed" while Webb was locum'*^. 
Nevertheless, Needham's report on Gribble and his work was a personal 
and professional censure of such intensity that it made Webb and Elkin's 
criticisms seem benign. Needham found the mission without baths or an 
adequate water supply, and its physical appearance "very primitive [and] 
rickety". He was unhappy about the small size of the population after 
fourteen years and condemned Gribble's repressive methods as obsessive, 
unhealthy and destined to bring about "cunning avoidance of the 
regulations". He also questioned Gribble's "pohcy of Europeanisation" and 
"his objections against the Missionaries learning, and using, the native 
tongue". 
Two of Needham's primary concerns were the mission's staff and 
spiritual life. He was scathing about both. Needham found "much truth in 
[the] accusation" that there is "no missionary spirit on the Mission" and that 
services were "not...a means of grace" but an opportunity for Gribble to 
lecture and "harp...on his criticisms" of others. For the unhappiness of the 
staff, Needham blamed Gribble's inabihty "to accept any suggestions from 
anyone" and constant "finding fault with others". They were "repressed all 
the time...scared of the ill-temper of the Superintendent" and wanted to 
resign because of Gribble's constant "caustic" attacks. His report was an 
^^Needham, Report, ABM Board Mins, 22 & 23 August, 1928, M4/5, ML. 
'^^Needham, Report, ABM Board Mins, 22 & 23 August, 1928, M4/5, ML. 
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unreserved condemnation of Gribble : 
Mr Gribble is not a priest, and has never been trained to 
be one and is not likely to be one in the future...he 
knows littie of the ideals of the priesthood. He has 
several bad faults...he is a most aggressive egotist and 
quite incapable of learning anything new. He is of the 
opinion that he knows all that is required to be known, 
and that no one can tell him anything of any value in 
connection with the natives of Australia and the best 
methods of missionary work amongst them...owing to 
his egotism he can never work with anyone of initiative. 
He must have everything done his own way. He is quite 
incapable of bringing out the best in his fellow 
workers...he whl not listen to any suggestion from 
anyone. A consultation of the staff is only a sham, none 
would dare to express an opinion if thought to be 
unacceptable to him. It would be met with the same old 
remark 'I have had thirty-six years' experience, and I 
know'. 
He continually harps on the faults of those who have 
dared to criticise him, and when not doing that is 
mentioning facts of his own experience...In Church his 
addresses dwell too much on the work, and he uses that 
opportunity of hitting at both staff and inmate. There is 
very littie spiritual help given or received. 
His language at times is extravagant in the extreme. 
One of his phrases - a favourite one - is "I wiU go 
through gore and blood up to the neck to get my own 
way48. 
The reports by Webb, Elkin and Needham were a unanimous 
denouncement of Gribble at all levels. 
By the time his visit ended on 7 June, Needham had decided that 
Gribble must go. He presented his report to the Perth Board of Missions on 
25 June 1928. In it, Needham stated that Gribble's work at Forrest River "is 
almost done" and he hoped "to find a post for [Gribble] which would suit his 
special ability" sometime in "the next three years''*^. Although Gribble 
48Needham, Report, ABM Board Mins, 22 & 23 August, 1928, M4/5, ML. 
49Needham, Report, ABM Board Mins, 22 & 23 August, 1928, M4/5, ML. 
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would remain "in charge" of Forrest River "for the presenf'^o, his days at 
the mission were clearly numbered. Needham wrote to Bishop Feetham, of 
North Queensland, that "the sooner we remove Gribble to another sphere 
the better"5i. The Bishop agreed : "Gribble is a terribly wild man. The only 
hope is to move him"52. Contrary to popular opinion, therefore, the 
assessment of Chairman Needham clinched Gribble's removal from Forrest 
River Mission. His decision was made by 7 June 1928 and became a matter of 
public record by the 25 June when the Perth Board met - long before Perth or 
the ABM in Sydney had read Elkin's v^itten report53_ 
Despite his decision, Needham was worried about the logistics of 
sacking Gribble. He had defended Gribble during the Royal Commission, 
respected his courageous championing of Aborigines and believed that he 
deserved "consideration...by the Church" for his "long and self-sacrificing 
service". Yet the visit to Western Australia convinced Needham that 
Gribble was widely hated and : 
any movement on our part is sure to result in an attack 
on Mr Gribble and the Mission, and this attack is not 
likely to be moderate but extreme in everyway. All sorts 
of insinuations are sure to be launched, and 
unfortunately Mr Gribble has left room for criticism of 
his actions, and his policy on the Mission...it would be 
hard to defend him entirely, and yet if the opposition 
came it would be necessary to defend him on account of 
the stand he took for the defence of the natives^'*. 
Any action against Gribble would have to be done quietly because "further 
controversy [was] inadvisable"^^. For these reasons, Needham decided not to 
remove Gribble immediately. Providing Gribble modified his behaviour, he 
SOABMWA Mins, 25 June 1928, Ml, ML; Needham to Elkin, 28 June 1928, Box 5.8, ABMA. 
5lNeedham to Bp N.Q'land, 13 July 1928, Box 5.8, ABMA. 
^^Bp N.Q'land to Needham, 18 July 1928, Box 5.8, ABMA. 
53Needham to Elkin, 28 June, Box 5.8, ABMA. 
54ABM Board Mins, 28 August 1928, M4/5, ML. 
55Needham to Bp N.Q'land, 13 July 1928, Box 5.8, ABMA. 
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could stay just long enough to brmg the mission "up to its former state of 
efficiency"^^. 
Needham confined his announcement of Gribble's inevitable 
departure to the ABM hierarchy. Others, including Gribble, were allowed to 
believe that his position as Superintendent was secure subject to an 
improvement in his behaviour. Gribble was told he could stay at the 
mission providing he kept away from Wyndham; did "not revive 
opposition"; refrained from attacking others; made "the staff happy"; saw 
that "compulsion [was not] used to bring about marriages" and stopped 
using "extravagant and indiscreet language"^^. Elkin was told (letter dated 28 
June) that Gribble would remain so long as his behaviour improved^^. 
Webb was also told (letter dated 13 July) that Gribble would stay providing 
"that the dormant opposition is not brought to life again by any foolish act 
or work on his part"^^. Chief Protector was given the same story. Neville 
spent two days two days at Forrest River while Needham was there. The 
Chairman reported that he was "agreeably surprised" by the Mission and 
that Gribble would remain^^. Neville evidently accepted Needham's 
decision. He could have insisted on an instant dismissal but no such 
pressure was applied and Gribble remained at Forrest River - albeit 
temporarily. 
There were sound reasons for Needham to approach Gribble's 
removal cautiously. Summary dismissal would be violently opposed by 
Gribble and possibly be seen as a condemnation of his championing of 
Aborigines. By appearing to endorse Gribble, Needham undermined the 
^^Needham, Report, ABM Board Mins, 22 & 23 August, 1928, M4/5, ML. 
S^Needham, Report, ABM Board Mins, 22 & 23 August, 1928, M4/5, ML. 
^^Needham to Elkin, 28 June 1928, Box 5.8, ABMA. 
S^Needham to Webb, 13 July 1928, Box 5.8, ABMA. 
60Elkin to Needham, 6 June 1928, Box 5.8, ABMA. 
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criticisms of Webb and Elkin, and gave himself the time to find a satisfactory 
replacement to take charge of the mission. Nor could Needham afford to 
disclose his true opinion of Gribble to Chief Protector Neville. It would 
precipitate an undesirably speedy dismissal, justify government 
intervention in the choice of mission staff, undermine the Church control 
of mission affairs and set a precedent for more extensive government 
intervention in the future. For the ABM, Needham's strategy was an astute, 
political decision. 
Gribble tried to modify his behaviour and rectify the flaws identified 
by his critics. Repairs were begun on the mission buildings, Gribble began 
recording the legends and customs of the local tribes, introduced regular 
staff meetings and, for the first time, allowed mission residents to act as lay-
readers during services. 
Despite this, his tenure was short-hved. In June 1928, Needham was 
prepared to give Gribble up to three years at Forrest River. Two months 
later, his removal had become urgent. By the time the ABM Executive met 
on 22-23 August to hear Needham and Elkin's reports, the Chairman had 
already orchestrated Gribble's departure^^. A temporary replacement had 
been organised and efforts were being made to induce the Rev. Hardingham 
to become the permanent superintendent. A wire was sent to Gribble, on 24 
August, telling him the Board "imperatively requires his presence in 
Sydney". The next available boat was scheduled to leave Wyndham about 12 
September. Gribble was told to be on it^2. 
^ U B M Board Mins, 22 & 23 August 1928, M4/5, ML. 
^2perth to E.R.Gribble, 24 August 1928, Needham to E.R.Gribble (telegram), 6 September 1928, GP, 
7/11/2; ABM Board Mins, 22-23 August 1928, M4/5, ML. N. Green, Marndoc Reserve, p.408, incorrectly 
claims that Gribble was dismissed on 29 September 1928. 
355 
The crucial question is - why did Needham change his mind and 
decide that it was essential to force, rather than ease Gribble out of Forrest 
River? The decisive ingredient in the answer was a tribal murder. 
On 10 May, Gribble held a mission court at Forrest River and Dr Elkin 
took notes of the proceedings. One of the accused, Aldoa, had surrendered to 
Gribble and confessed. He was the same Aldoa who assisted in Lumbia's 
capture and gave evidence before the Royal Commission. A second accused, 
Matthew Munjarra, was still at large. Gribble described Munjarra as a 
"mission failure" who had taken a "bush wife" and been a casual mission 
visitor for ten years^3_ Actually Munjarra had a closer relationship with the 
mission for it was he who helped Gribble find and collect the evidence of 
the 1926 kilhngs by police at Dala '^*. The charge against the accused was that 
they murdered Stuart Wajimol, a baptised mission resident, in a ritual 
revenge killing for his violation of tribal Law. 
The reports by Sergeant Carroll, the senior Wyndham police officer, 
form the basis of our knowledge of events. They are reliable. Carroll was a 
mission sympathiser and regular social visitor to Forrest River^^ j^e 
personally conducted much of the murder investigation and his seniority 
allowed him to monitor the junior officers involved to ensure that their 
findings were not fabricated to cause malice to Gribble or the mission. Even 
Gribble liked Carroll and told Chairman Needham : "I cannot speak too 
highly of...Sergeant Carroll [he is] keenly interested in the Mission [and has] 
been out several times"^^. 
63E.R.Gribble, Inquest Evidence, 5/3, 403, 4031/28, BL. 
^4RC, p.9 passim. 
"-'Interview, Gwyn Gribble, Perth, 6 January 1986. 
6^E.R.Gribble to Needham, 26 September 1928, GP, 9/14/3, ML. 
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After the mission court and acting on Elkin's advice^^, Gribble 
reported the incident to Chief Protector Nevihe who telegraphed him to 
"defer matters pending arrival [and] if possible have case adjourned until 
after my arrival"68 in Wyndham on 1 June 1928. On this basis, Gribble did 
nothing. When Nevihe visited the police station in Wyndham, Aldoa was 
not there. Neville later met with Gribble but their accounts differ as to what 
transpired. Neville aheged that he told Gribble to "give [Aldoa] in charge" to 
the pohce and if the case came on then "it might be adjourned pending [his 
return] from Darwin" with Elkin and Needham^^. Gribble, however, 
claimed that Neville "plainly said he would have to think what charge to 
lay against the boy" and instructed him to give Aldoa to me police so that 
Neville could prefer charges later^o. Gribble left Aldoa in the trackers' camp 
attached to the police station but did not mention the murder to Sergeant 
Carroh. Failing to inform the police was irregular but Gribble's reports 
suggest that he believed that the Chief Protector was taking care of the 
matter. He told Perti:i that Nevihe was "taking action" and "has tiie matter 
in hand"7i. 
Carroll, however, knew of the murder from his earlier conversation 
with the Chief Protector and found Gribble's "extraordinary 
attitude...inexphcable". He wondered about Gribble's "object in keeping the 
matter from the knowledge of the pohce" and was alarmed by rumours in 
Wyndham that Neville intended conducting an investigation into the 
murder without consulting the police72. Carroh's concerns deepened when 
^^E.R.Gribble, "The Story of the Murder of Stuart Wajimol", GP, 9/14/2, ML. 
^^CPA to E.R.Gribble, telegram, 24 May 1928, GP, 9/14/9, ML. 
69CPA to E.R.Gribble, 14 January 1929, GP, 9/14/2, ML. 
^^E.R.Gribble, "The Story of the Murder of Stuart Wajimol" and note concerning Neville's letter of 14 
January 1929, GP, 9/14/2, ML. Also 5/3,403, 4031/28, BL. 
7 U B M W A Mins, 9 July and 13 August 1928, Ml, ML. 
72carroll, Report, 31 May 1928,5/3,403, 4031/28, BL. 
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Neville, on returning from Darwin, failed to visit the pohce station to 
resolve the issue. By 4 June, Carroll decided to send Police Constable Horace 
Cheeseman to Forrest River to investigate the - as yet unreported - crime. At 
the mission, Cheeseman found his investigations obstructed. Neville and 
Gribble avoided him. He asked to view Stuart's body but was told it was 
unnecessary because the Chief Protector had a fuU report. Cheeseman read 
Gribble's report but Neville refused to provide a copy because "it was for his 
Department"73. When Neville returned to Wyndham, on 7 June, he told 
Sergeant Carroll that there was no evidence against Aldoa, other than his 
own confession, and ordered his release^^. 
Elkin and Gribble both opposed the apphcation of white criminality to 
incidents sanctioned by tribal law and agreed that the murder was a matter 
for the Chief Protector not the police^^, jhis was in line with the view of 
Chief Protector Neville who believed that Aborigines were his exclusive 
province and that "the arrest of a native for a native offence should be in 
the hands of the Aborigines Department not the Police"^^. The virtue of the 
argument is not the issue. Western Australian law did not recognise ritual 
tribal murder and the Chief Protector's involvement was irregular. 
Cautious after the negative publicity of the 1926 massacre, Carroll and 
Cheeseman reported the case to Sergeant Leen at District Headquarters in 
73Report by Constable Cheeseman, undated, 5/3, 403, 4031/28, BL. 
74Carroll to Inspector Leen, 8 June 1928, 5/3, 403, 4031/28, BL. 
7^A.P.Elkin, "Aboriginal Evidence and Justice in North Australia", Oceania, March 1947, 17, 3, 
December 1933, pp.173-210; "Justice and the Aborigines", ABMR. February 1935, pp.171-172; 
E.R.Gribble, "Reforms Needed as Regards the Natives", GP, 10/15/4, ML. 
76RC, p.72. 
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Broome. Leen told the Commissioner of Police that he could not : 
understand the attitude taken up by the Rev. Gribble 
and...the Chief Protector of Aborigines. It would appear 
that they have taken it on themselves to deal with a 
matter outside their province. Their action in 
withholding information from the Pohce is a serious 
matter, more especially in a murder case (tribal or 
otherwise)77. 
The Commissioner ordered an immediate and thorough investigation^^. 
Carroh went to Forrest River on 27 June but "neither the whites or 
the blacks could give...any concrete information"^^. It was obvious to the 
mission staff that "the police [were] not going to let the matter drop"80 and 
when Carroll visited again on 2 July, he found everyone "very guarded". By 
5 July, Carroll had decided that there was a conspiracy of silence. Two 
mission residents, Walter Wahaburraga and Wilham Maji were questioned 
at the mission "without success" but "they loosened their tongues" outside 
the mission compound and identified Ernest Obah, a mission resident, as an 
accomphce to the murder^^. Carroll concluded that the "mission [was] 
shielding Christian natives Matthew and Ernest to the detriment [of the] 
Heathen Aldoa"82. 
Those at the mission knew of Ernest's involvement from the 
beginning but he had been protected by Gribble^. Ernest was the first boy to 
settle permanently at the mission and had neither "kith nor kin". He was 
Gribble's namesake; a favourite, and held a position of privilege and trust -
being Gribble's chief messenger; carrying the cross in mission processions 
77sgt Leen to CPA, 22, 28 June 1928,5/3, 403, 4031/28, BL. 
7^PA to Sgt Carroll, 22 and 26 June 1928, 5/3, 403, 4031/28, BL. 
^%gt CarroU, Report, 22 July 1928, 5/3, 403, 4031/28, BL. 
^Wood to Elkin, 8 July 1928, EP, Box 6,1/1/68, SU. 
^^Sgt Carroll, Report, 22 July 1928, 5/3, 403, 4031/28, BL. Ernest Obah sometimes appears in the sources 
as Ernest Unbah. 
82sgt Carroll to CPA, 22 July 1928, 5/3, 403, 4031/28, BL. 
83E.R.Gribble, Journal, 9 May 1928; Elkin, "Record of Mission 'Court'", EP, Box 74,1/12/218, SU. 
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and giving evidence in the Barnabas ti-ial^^. Elkin noted, as he recorded the 
mission court, that Ernest was the "most guilty" of the accused^s. Yet his 
name was not mentioned - possibly for fear of incurring Gribble's wrath. 
Gribble was livid when the pohce implicated Ernest. He was "certain" 
of his innocence^^. He railed against his accusers "with ah the venom that 
he [could] put into his voice" and held a Special Intercession for "God to 
defend" Ernest^^. Gribble was also worried about his own position. He knew 
he stood "on very thin ice" for not reporting the murder to the pohce and 
was "afraid of what Wyndham will say" given Needham's directive not to 
antagonise the local whites and rekindle animosity towards the mission^. 
Gribble's anxiety worsened as the police investigation progressed and 
he unleashed his frustration on those at the mission. Almost daily. 
Aborigines were strapped for increasingly petty offences including 
impudence, "bad language" and "meddling with an alarm clock". Because 
the murder involved a dispute over a woman, the girls in the dormitory 
had their outings stopped and the married women were repeatedly lectured 
about sexual immorality^^. When Aborigines retaliated against the 
oppressive regime, Gribble complained that "the people have got sadly out 
of control...it will take time to get things normal. Lord help me to keep calm 
amid much that is disquieting''^^ Gribble also clashed repeatedly with the 
white staff^i. He complained that they were "unsettied" and "lacked 
^^E.R.Gribble, 'The Story of the Murder of Stuart Wajimol", GP, 9/14/2, ML; E.R.Gribble, Journal, 6 & 10 
June 1924, MN 545 2389A/9, BL; ABMR. 15 July 1919, p.46. 
^A.P.Elkin, "Record of Mission 'Court'", EP, Box 74,1/12/218, SU. 
^E.R.Gribble, Journal, 25 September 1928, GP, 5/10/15, ML. 
87wood to Elkin, 8 July 1928, EP, Box 6,1/1/68, SU; E.R.Gribble, Journal, 12 & 15 July 1928, GP, 5/10/15, 
ML. 
^Wood to Elkin, 8 July 1928, EP, Box 6,1/1/68, SU. 
^^E.R.Gribble, Journal, 12 May -11 July 1928, GP, 5/10/15, ML. 
^^E.R.Gribble, Journal, 10 May 1928, GP, 5/10/15, ML. 
^^E.R.Gribble, Journal, 25 May, 23, 24 June 1928, GP, 5/10/15, ML. 
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something"92 but his real grievance was their failure to support his 
irrational behaviour : 
I feel as of old very much alone. At times I feel that I am 
the only one striving for a definite future for the 
mission & (sic) not living just in the present as though 
(sic) we had achieved all there is to be reached93 
Gribble's sense of isolation was intensified by the discovery that his 
amore , Violet Claridge, was to marry Mr Taylor, a lay-missionary at the 
mission94. Jealous and angry, Gribble lashed out at his staff. Claridge had 
promised Chairman Needham to continue at the mission for another two 
years but Gribble's attacks became "intolerable''^^. By 9 July, she had 
resigned^^. 
On 10 July, a post-mortem was conducted on Stuart's body by Dr 
Cotton, the Resident Magistrate of Wyndham. On 11-12 July, Dr. Cotton held 
a Coroner's Inquest at Forrest River. Gribble could not "speak too highly" of 
Dr Cotton. He was a friend who had "often expressed his intention of 
ultimately living at the Mission on his pension and doing medical work''^^ 
With such references, Dr Cotton could be suspected of being prejudiced in 
favour of the mission. However, Walter Wahaburraga and William Maji 
testified that Ernest decoyed Stuart to the murder site and participated in the 
killing with Aldoa and Munjurra. With Ernest's complicity confirmed, Dr 
Cotton committed all three for trial on 26 September. The Inquest proved 
^2E.R.Gribble, Journal, 15 May & 23 June 1928, GP, 5/10/15, ML. 
93E.R.Gribble, Journal, 19 July 1928, GP, 5/10/15, ML. 
^^Burton to Needham, 12 December 1927, Box 5.8, ABMA. 
^^Needham to Bird, 29 October 1928, Box 5.8, ABMA. 
^^ABMWA Mins, 9 July 1928, Ml; Bird to Secretary, 11 July 1928, GP, 7/11/3, ML; Needham to Bp 
Feetham, 13 July 1928, Hudleston to Needham, 14 July 1928; Needham to Hudleston, 20 July 1928, Box 
5.8, ABMA. 
^^E.R.Gribble to Needham, 26 September 1928, GP, 9/14/3, ML. 
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that Gribble's vehement protection of Ernest had been prejudicial and 
deceptive^^. 
The ABM's records for 13 July (the day after the Inquest) to 5 
September (when Gribble learnt of his recah) are not extant and it seems 
likely that they were lost when the ABM moved to its current location in 
Bathurst Street, Sydney. Nevertheless, the events of 13 July to 5 September 
can be reconstructed from other records. The following scenario emerges. 
Needham was worried about the implications of Stuart's murder. He 
confided to Bishop Feetham, of North Queensland, that if it was true that 
"Mr. Gribble was trying to shield one of the boys concerned" it would "mean 
trouble for the Mission"^^. The result of the Inquest confirmed Needham's 
worst fears. Thereafter the Chairman had no option. Gribble had to go 
immediately. 
Accounts from the mission about Gribble's behaviour during the 
murder investigation and Inquest cemented Needham's decision. The 
correspondents included Louis Wood, William Drummond Hay, Violet 
Claridge and Dr Cotton. Only the letters from Wood to Dr. Elkin are extant, 
but Needham's oblique references suggest that they typified all the 
correspondence^oo. According to Wood, Gribble "completely lost his block" 
during the Inquest and "took everyone of the witnesses to task and said that 
they were not telling [the truth] and told everyone that a black's word was 
not to be rehed on"^oi 
As with Mitchell's aheged 'desertion' over the Hay's murder, Gribble 
believed that anyone who failed to endorse his version of events had 
betrayed him. When James Noble identified Ernest's footprints at the 
9%ood to Elkin, 8 July 1928, EP, Box 6,1/1/68, SU; Inquest report, 5/3, 403,4031/28, BL. 
^^Needham to Feetham, 13 July 1928, Box 5.8, ABMA. 
lOOsee for example Needham to Mrs Stephen, 7 September 1928, GP, 9/14/3, ML. 
^01 Wood to Elkin, 25 July 1928, EP, Box 6,1/1/68, SU. 
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murder scene, Gribble told him "he had no brains...has turned [Gribble] 
down and left him in the soup". Noble was angry and upset. He told Gribble 
"that was the end of it...he would go back to his own country". Gribble knew 
that the evidence against Ernest was overwhelming and on the last day of 
the Inquest he woke everyone on the mission at 4.30 am to pray for the 
coming "day of humihation"i02 when Ernest was charged, Gribble vented 
his fury on all. For two days he accused the Aborigines of being : 
murderers, adulterers, hars, thieves etc....he said that 
they had murder in their hearts and that ah knew that 
Stiaart was to be done to death. He read the 
Commandment about murder and mentioned about 50 
different things which was (sic) murder103. 
The Aborigines felt this was "grossly unfair" and talked of "leaving 
the Mission altogether". The staff were treated similarly and complained 
that Gribble was mentahy unsound, "run down" and had "lost all control 
over his tongue". He was reported to be suicidal - tehing staff that he 
"wished he was in heaven as he is tired of it ah"^04 Discontent witii Gribble 
was so intense that, by the 25 July, all the male workers, including Jack 
Gribble and James Noble, had resigned^O^. Gribble showed all the signs of 
another mental and physical breakdown. It was a re-run of 1909 and 1925. 
On both occasions, Gribble's behaviour provoked staff to resign en masse 
and forced the ABM to chose between Gribble and the continuity of its 
mission. On both occasions, the ABM chose the mission. If Needham had 
any reservations about terminating Gribble's appointment they were 
squashed by the prospect of the staff and Aborigines deserting the mission. 
By 25 July 1928, Gribble's speedy departure was fixed. 
^02wood to Elkin, 12 July 1928, EP, Box 6,1/1/68, SU. 
^03wood to Elkin, 25 July 1928, EP, Box 6,1/1/68, SU. 
^O^Needham to Mrs Stephen, 7 September 1928, GP, 9/14/3, ML. For view see similar Wood to Elkin, 12 
& 25 July 1928, EP, Box 6,1/1/68, SU. 
^OSvVood to Elkin, 25 July 1928, EP, Box 6,1/1/68, SU. 
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When the "disturbing news concerning [Gribble's] health" reached 
Perth, Sydney was wired and urged to consider the sitiaation at the next 
Executive meeting on 22-23 August^^^. Unbeknown to Perth, similar letters 
had gone to Sydney and Gribble's removal was already being organised. 
In the final analysis, it was Gribble who sealed his departure by 
violating all the conditions of his continued tenure - alienating Aborigines 
and staff; failing to control his language and threatening the mission's 
standing by shielding Ernest. The probable exodus of Aborigines and staff 
made Gribble's removal essential to the mission's survival. Moreover, the 
ABM was undoubtedly worried that Gribble's misconduct and obstruction of 
the police would be pubhcly exposed during the murder trial. If this 
happened, it would revive the animosity that Needham was desperate to 
quell. To protect the mission and the Church, Gribble had to go before the 
case came to court. Ordering Gribble to catch the boat leaving on 12 
September ensured that he would be out of Wyndham before the trial began 
around 26 September. 
One of the saddest aspects of the saga was that Gribble helped cause 
the murder that led to his dismissal. Aborigines raised on the mission had 
minimal access to instruction in tribal ritual and law. Stuart was about 12 
years old when he came to the mission. He was "uninitiated and too young 
to know everything about the Law...they didn't learn the sacred part until 
after circumcision"^07_ isolated from his cultural roots on the mission, 
Stuart's cultural education remained incomplete. Stuart violated tribal law 
when, despite Gribble's stifling sexual controls, he interfered with the wives 
of elders in the area. The consequences were serious. Lily and Fred Johnson, 
^06ABMWA Mins, 10 September 1928, Ml, ML. 
^'^^Interview, Lily and Fred Johnson, Oombulgurri, 16 & 18 January 1986. 
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who hved on the mission at the time, explained that : 
The laws were very strict...you weren't allowed to mess 
around with older men's wives...Stuart broke the law. 
He'd been fooling around with the other mens' wives^^^. 
Retahation was organised. On the pretence of going kangaroo hunting, 
Ernest was to lure Stuart to Mathew and Aldoa so he could be punished. It 
was: 
a ceremonial kihing but Stuart was a mission boy. He 
didn't know the Law. He didn't understand what was 
going on...Stiiart and Ernest had their faces painted 
white for kangaroo hunting but they didn't talk all 
during the trip. That was the rule. They just had to keep 
quiet but there were three chances for Stuart to turn back 
- to get saved. Three times he could have stopped the 
killing. The first time was when they got to the stream 
and they stopped for a drink. Ernest threw water in 
Stuart's face...That was the first sign. Then the next time, 
Ernest broke Stuart's spear. Crack, just like that, over his 
knee. That was the second time. And then the last time, 
Ernest threw a spear past them to hit the tree in front. 
Each time it was a sign. Stuart could have turned back 
but he didn't understand the warnings 'cause he didn't 
know the what the signs meant. See? He was a mission 
boy, you see?i^. 
It was a graphic illustration of the way mission life isolated 
Aborigines from their culture. Had Stuart understood the signals, he could 
have turned back, avoided punishment yet absolved Ernest, Mathew and 
Aldoa from their obligations^^°. But Stuart's mission upbringing meant that 
he did not know the intricacies of tribal law. The ignorance fostered by 
Gribble contributed to Stuart's death by leaving him isolated in a no-man's 
land between the worlds of black and white. The irony of Stiaart's tragic 
^^^Interview, Lily and Fred Johnson, Oombulgurri, 16 & 18 January 1986. 
^^^Interview, Lily and Fred Johnson, Oombulgurri, 16 & 18 January 1986. 
^1 ^ Interview, Lily and Fred Johnson, Oombulgurri, 16 & 18 January 1986. 
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death was that it ultimately led to a personal tragedy for Gribble - his 
dismissal. 
Even though Gribble's removal was irreversible by the 25 July 1928 it 
did not stop parallel moves to oust him by others outside the ABM 
hierarchy. William Drummond Hay, a co-worker at Forrest River, Dr A.P. 
Elkin and Chief Protector Neville were ah actors in Gribble's fall. They did 
not cause Gribble's dismissal for that had already been decided, but they did 
ensure that Needham's resolve did not falter. Yet, whilst Gribble was their 
target, self-interest was the primary concern of ah three. 
Hay joined the mission staff at the beginning of 1928. His letters 
complaining about Gribble were incredibly influential and his accusations so 
serious and damaging that the ABM considered using them to lay 
disciplinary charges against Gribble^^^. Such drastic action would only be 
undertaken if the crime was of the most grievous and monumental nature. 
The letters did not influence Gribble's dismissal. That decision had already 
been made. Nevertheless, when Needham and Perth received the letters, 
around September 1928, they had a devastating impact on Gribble's already 
battered reputationii2_ 
Hay's letters are not extant so his specific complaints are unknown. 
Even Hay is an enigma. What is known is that he had personal reasons for 
wanting Gribble gone. In 1930, six Aboriginal boys made statutory 
declarations that Hay sexually interfered with young Aboriginal boys at 
Forrest River Mission. Travelling the Kimberieys in the 1880s, geologist 
Edward Hardman found that erotic, homosexual play was commonplace 
when there was a shortage of women but Aborigines found the idea of 
"^^^Needham to Bird, 29 October 1928, Bird to Needham, 15 November 1928, Box 5.8, ABMA. 
1^2[sjeedham to Perth Secretary, 29 October 1928, Box 5.8, ABMA. 
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sodomy repugnant^ 13_ Perhaps such a response led six mission boys to act on 
Hay's activities. According to their statutory declarations. Hay began 
molesting boys during 1928, while Gribble was stih at the mission^^^ j ^ g 
sexual acts varied from mutual masturbation to sodomy and rape. John 
gave evidence that : 
on the boat Mr Hay ties up two hands behind me then 
he get my tommy and play witii it then he let me go. 
Then he get my hand and put in his overalls and put it 
on his tommy then he lay down he was drunk. One 
night.. .1 saw Hobla Hay.. .lay down in one of the boys 
blankets (sic), he been get vasehne and he been rub it on 
Amos he rub it behind^ ^ ^^  
When Richard went "to Camera Pool with Mr Hay and a number of other 
boys, Mr Hay attempted to play around with his tommy, he caught hold of it 
and just played with if'^ ^^ . Gerard saw "Mr Hay was drunk on the Mission 
boat and he had a native called John in front of him and he was trying to 
fool witii him"^ ^7_ Clement saw "Hobla Hay and a native boy Horace having 
a Bihy goat [ie. act of sodomy] at Banger''^ ^^ whilst Edgar 
^^3E.x.Hardman, "Notes on some habits and customs", p.74. 
^^"^Horace to L.McBeath, (Aborigines Protector), Perth, 4 April 1930, Box 5.8, ABMA. 
^^^John to L.McBeath, (Aborigines Protector), Perth, 4 April 1930, Box 5.8, ABMA. 
^^^Richard to L.McBeath, (Aborigines Protector), Perth, 4 April 1930, Box 5.8, ABMA. Only the first 
names of the informants are given in the statutory declarations. 
^^^Gerard to L.McBeath, (Aborigines Protector), Perth, 4 April 1930, Box 5.8, ABMA. 
^ Inclement to L.McBeath, (Aborigines Protector), Perth, 4 April 1930, Box 5.8, ABMA. 
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testified to seeing Hay catch : 
Richard by the shoulder and he play with him...he took 
him in his room...he was...in there...too long, I go and 
have a look, when I look I saw Hobla Hay playing fool, I 
saw him doing it, I run back and teh Fred, I said you 
come over here Hobla Hay Billygoat with Richard, 
Richard start to cry, he want to go out, and he would not 
let him go, long while after he let him go, Richard go 
outside and start to cry...Hobla Hay try to do same thing 
to me...he tried to play the fool with me, he play with my 
cock and I tell him to get out of it...I saw him do it three 
times to Richard [and] the same thing to Horace at 
Banger^i^. 
Given Gribble's obsession with sexual morality, discovery of Hay's 
misconduct was inevitable. Gribble's removal, however, would give Hay's 
sexual activities freer reign. Aboriginal testimony suggests that this was 
probably the reason for Hay's letters to the ABM, for after Gribble's 
departure. Hay's sexual abuse of Aborigines became more frequent, more 
open and he was joined by two other white mission workers, Mr R.A. 
Bowman and Miss Lillian Knott. According to available reports, the trio 
operated singly and together - making boys comply with a range of 
homo/heterosexual demands and forcing young girls to be photographed 
naked in erotic positions to produce pictures for sale at high prices in 
Wyndham. In 1930, the ABM "dispensed with" the services of all three^^o 
Self-interest also factored into Elkin's damning report on Gribble - an 
issue not addressed by his biographer, Tigger Wise. Elkin claimed the "only 
motive" for his report was to serve "the best interests of the Mission and all 
the blacks of the Forrest River tribes"^2i. Actually, he had more personal 
concerns. In 1928, Elkin was worried about his future. With a wife and 
^^^Edgar to L.McBeath, (Aborigines Protector), Perth, 4 April 1930, Box 5.8, ABMA. 
120Needham to Hughes, 24 April 1930, Box 5.8, ABMA; ABMR, June 1931, p.35. 
^21 Elkin to Needham, 6 June 1928, Box 5.8, ABMA. 
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young child to support, he had littie prospect of work in tiie embryonic 
science of anthropology after his twelve month fellowship terminated. In 
the hope that the Church might offer him a position that combined his 
clerical and anthropological qualifications, Elkin was anxious to use his 
fieldwork as a stepping-stone to permanent employmenti22 and before 
leaving Perth, approached Charles Brown, Diocesan Registrar, about work 
with "the church...to use me and my special knowledge"^23 Forrest River 
Mission was not on Elkin's itinerary but Brown suggested it be included. 
With his eye on a future job, Elkin decided that Forrest River "is the place 
which above all others, I should visit"^24 a^ j^ asked his friend, Rev.W. 
Hansen, of Newcastle, to prime the Church hierarchy with the idea of a 
North-West "specialist" to work "among the blacks and...put the work of 
missions on a proper footing"^25_ n is for this reason, that Elkin altered the 
brief given by the ABM and reported on ah aspects of Forrest River Mission 
rather than just its anthropology. Given such motives, it is not surprising 
that the qualities Elkin recommended in Forrest River's next 
superintendent actually described himself : 
a priest who has had experience in priestly and pastoral 
work amongst whites, for the white staff need such a 
man [and] a man witii real and trained interests in the 
blacks, so that he will be able to grapple witii tiieir 
language and customs^26 
There were concrete personal, political and economic advantages for Elkin if 
he could dethrone Gribble and elevate himself to the position of the 
Church's sole expert on Aborigines. 
^22Elkin to Sally Elkin, 26 March 1928, EP, Box 2/6,5/2./1; Hansen to Elkin, July 1928, EP, Box 216,5/2/9, 
SU. 
^23Elkin to SaUy Elkin, 31 May, 6 September 1928, EP, Box 216,5/2/1, SU. 
124Elkin to Brown 4 February 1928, Box 5.8, ABMA. 
^25Hansen to Elkin, July 1928, EP, Box 216, 5/2/9, SU. 
126Elkin, 1928 Report on Forrest River Mission, p.ll, PMS 4176, AIAS. 
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Elkin was shocked when Neville reported that Needham was 
"agreeably surprised at the Mission". Worried that his report would not 
have the desired effect of forcing Gribble's removal, Elkin wrote to the 
Chairman insisting that his assessment, as a qualified anthropologist, had 
more validity than any conclusions that Needham could draw after a one 
week visit^27 Elgin's hopes were dashed when Needham replied (letter 
dated 28 June) that Gribble would stay at Forrest River providing he 
behaved. 
Elkin was not defeated. He adopted a different tack. During June/July 
1928, Elkin travelled the North-West with Chief Protector Nevihe. He 
"offered" his report to Nevihe so he could use it officiahy - even though he 
had insisted to Chairman Needham on 6 June that the report be 
"confidential between the Board, [Needham] and myself"^28 Elkin also gave 
Neville a more colourful and damaging, verbal account of Gribble's faults 
and misdoings. Elkin could not manoeuvre Gribble's sacking through the 
ABM but he hoped to sabotage Gribble by pressuring the Chief Protector and 
providing his report as ammunitioni29 
To date, analysis of Neville's part in Gribble's dismissal has been 
inadequate. It is ignored by his biographer, Pat Jacobs, yet elevated to a level 
of unwarranted importance by Neville Green. Clarification is necessary. By 
1926, Neville had developed an enthusiasm for the emerging science of 
anthropology. He personally organised Elkin's tour of the North-West, and 
127Elkin to Needham, 6 June 1928, Box 5.8, ABMA. 
^28Neville to Undersecretary, 28 August 1928, 1/7, 993, 306/28, BL; Elkin to Needham, 6 June 1928, Box 
5.8, ABMA. 
^2"The fact that Elkin's ulterior motive was Gribble's removal is proven by the fact that Elkin gave 
Neville a copy of his report even though he insisted to Needham that it be kept confidential. Moreover, 
unlike Perth, Neville had a copy of the report (CPA to Bird, 15 September 1928, Box 5.8, ABMA) in his 
possession by August 1928 and cited it in correspondence with tlie Undersecretary of his department 
(CPA to Undersecretary, 28 August 1928,1/7. 993, 306/28, BL). Green fails to identify Elkin's motive 
because he incorrectly contends that Elkin gave Neville the report in Perth just before he returned east. 
In fact, Elkin did not arrive in Perth until 9 October 1928 - neariy eight weeks after Gribble's dismissal. 
See CPA to Bird, 15 September 1928, Box 5.8, ABMA. 
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publicly advocated a more scientific approach to Aboriginal affairs and the 
training of the Department's officers^30 Elkin's disclosure that Gribble "uses 
compulsion to bring about early marriages" angered Neville who told the 
ABM that he might remove "inmates from the Mission if such a thing is 
attempted"^3i. 
Despite this, at Forrest River Neville acquiesced to Gribble continuing 
as Superintendent subject to his behaviour. A month after his return to 
Perth on 27 June 1928^ 32^  Neville apparentiy had a change of heart. 
During a meeting with the Perth Secretary, he announced that he took "a 
very serious view of the present state" of Forrest River Missioni33. Using 
Elkin's report to support his stand, Neville complained that government 
supported part-Aborigines were "simply 'going native'", that Gribble relied 
on marriage to increase the mission's population, that he violated tribal 
marriage laws, refused outside work to Aborigines because it "would 
militate against his scheme of development" and used the "half-blood 
inmates to justify [the mission's] existence" because he had "alienated the 
sympathies of the full-bloods"i34. Neville threatened to make Gribble's 
"removal a condition of the Church being allowed to carry on" and was "so 
emphatic about the seriousness of the situation that he talk[ed] about the 
Government taking over the Mission from the Church"^35 
Neville reinforced his point by giving Elkin's report to the Minister 
for Aborigines on the 28 August 1928, witii a note that Perth agreed that 
Gribble's departure was important and tiiat he might consider withdrawing 
government subsidised children from the mission unless the latter was 
130p Jacobs, Mister Neville, p.127-132. 
13lNeville to Undersecretary, 28 August 1928,1/7, 993,306/1928, BL. 
^32pJacobs, Mister Neville. p.l58. 
133Needham to Mrs Stephen, 7 September 1928, GP, 9/14/3, ML. 
134cPA to Under-Secretary, 28 August 1928,1/7, 993, 306/28, BL. 
135isjeedham to Jack & Gwyn Gribble, 6 September 1928, GP, 9/14/3, ML. 
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removed^36. in the same vein, Neville met with the Perth Board of 
Missions, on 29 October 1928, and used Elkin's report to substantiate his 
objections to Gribble's rule. He protested about Gribble's failure to observe 
native culture and tribal practices; tiie "evh of... separating children from 
their parents" and Gribble's refusal to send "natives from the Mission to 
employment"^37_ Using Elkin's verbal intelligence, Neville told Perth "some 
very enlightening things" about Gribble's personal faults which convinced 
the Board that it was : 
a wonder that there has not been a grave public scandal 
long before this [and marvehed] at the extreme patience 
and fidelity of the members of the staff and those who 
have sought to cover up G's misdoings in order to save 
our faces^ 38_ 
The sincerity of Neville's declared commitment to anthropological 
principles and Elkin's report is questionable. Neville did nothing about the 
report for a month after his return to Perth. When he did act, the trigger was 
a meeting initiated by the Secretary of the ABM in Perth. The date of the 
meeting is important. It was "a day or two" before the 28 August 1928^ 39_ gy 
that time, Gribble's removal was a fait accompli. The ABM Executive had 
decided to withdraw Gribble (22-23 August) and set in train processes to 
procure a permanent replacement. Both Perth and Sydney had notified 
Gribble of his recah (24 August). Presumably, Perth met with Neville to 
relay the news of Gribble's imminent departure. Yet Nevihe failed to relay 
the news of Gribble's dismissal to the Undersecretary of his department. 
136cPA to Under Secretary, 28 August 1928,1/7, 993, 306/1928, ML. 
^37ABMWA Mins, 29 October 1928, Ml, ML. 
^38(Possibly Hudleston) to Needham, confidential letter, 15 November 1928, Box 5.8, ABMA. The 
contents of Elkin's report were known to Perth but obviously Neville provided additional information. 
Since Neville could not have gathered this data himself after only a day's stay at Forrest River, Elkin was 
probably Neville's source of information - particularly given Elkin's ambition to sabotage Gribble and 
his colourful verbal attacks on Gribble . 
^39Neville to the Undersecretary, 26 August 1928,1/7, 993, 306/28, BL. 
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Instead, using Elkin's report to justify his actions, he seized the opportunity 
to take credit for the Gribble's dismissal, thereby disguising the fact that he 
had failed to act on Elkin's report and initiate the removal himself. Later 
events prove the shallowness of Neville's strategy. The Chief Protector 
demanded that Forrest River Mission preserve tribal culture and stop 
separating children and parents. The ABM rejected this as contrary to "the 
advancement of the natives" and NevUle did nothing to force the issue^^o. 
Similarly, Neville threatened to force mission marriages to conform with 
tribal arrangements and send mission residents into service. Two years later, 
he conceded that he had not implemented his threats^'*^. 
The Chief Protector had more personal motives for wanting Gribble 
gone. By the time Neville returned to Perth, the Stuart Inquest was over and 
Ernest, Matthew and Aldoa had been committed for trial. At the inquest, 
Gribble testified that Neville said he would personally prefer charges against 
Aldoai42. This was especially damaging to Neville as charges had not been 
preferred and, in the light of the coroner's findings, it appeared that Neville 
had taken it upon himself to act as both pohce and judiciary. Neville denied 
Gribble's charge and issued a counter-charge claiming that Gribble had 
disobeyed his instructions to charge Aldoa and give him to the policei'^3 
The dispute called into question not only the legality of the Chief 
Protector's actions in Stuart case but his regard for the law in the 
administration of his department. Nevihe's claims of innocence are 
unconvincing. The evidence shows he ordered Aldoa's release, refused to 
cooperate with the police and withheld evidence. In a letter to the Clerk in 
^"^Needham to Bird, undated draft. Box 5.8, ABMA. 
^41 Haining to Needham, 24 September 1929; Neville to Archbp of Perth, 8 May 1931; CPA to Perth 
Secretary, 13 April 1931, Box 5.8, ABMA. 
142E.R.Gribble, inquest deposition, 11-12 July 1928, 5/3, 430, 4031/28, BL. 
^43CPA to E.R.Gribble, 14 January 1929, GP, 9/14/2, ML. 
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Charge of Courts, Neville conceded tiiat he had personally investigated the 
case but decided there was insufficient evidence to prosecute even though 
he was "convinced" that Ernest was implicated^"**. The admission confirmed 
Gribble's testimony at the inquest that Nevhle had placed himself above the 
law by usurping the role of the pohce. 
The Chief Protector's involvement in the Stuart case had become 
personahy embarrassing with potentially serious consequences. It could 
jeopardise his career and lead to charges of obstructing the course of justice. 
For his own protection, the Chief Protector had to prevent publicity of his 
involvement. This meant silencing Gribble and this could only be done by 
ensuring that Gribble left the Kimberieys before the trial. 
But Neville's plotting was superfluous. When the Chief Protector 
met with the Perth Secretary, Gribble had already been told to leave 
Wyndham for Sydney on 12 September ie two weeks before the trial. 
Moreover, by mid-June 1928, before Neville returned to Perth, the first steps 
in the Chief Protector's undoing had been taken. Sergeant Leen had 
officially complained to the Commission of Police about Neville's 
involvement in and obstruction of the Stuart case. The Commissioner 
relayed the complaint to the Police Minister and the charge against Neville 
was ultimately laid before his Minister^'15. 
Coincidentally, Nevhle had an ally in Jack Gribble. Jack was anxious 
for his father to leave Forrest River - although it is unclear whether his 
motive was filial concern or an ambition to be his father's successor. When 
Gribble refused to obey the Board's directive to leave the mission and 
insisted on remaining for Ernest's trial. Jack tried to force his departure by 
wiring the Crown Law Department and questioning the need for Gribble to 
^44CPA to Qerk in Charge, 6 June 1928,5/3, 430, 4031/28, BL. 
^•^See file 5/3, 430, 4031/28, BL. 
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remain to give evidence at the triaP'*^. The Crown Prosecutor's decision that 
Gribble's presence was unnecessary was undoubtedly welcomed by Chief 
Protector Neville^47, AS an additional guarantee, Neville wrote to Perth 
stressing that Gribble should leave the Kimberieys before the case came to 
court^48. The ABM was also relieved by the Crown Prosecutor's decision. 
They feared a resurgence of anti-Gribble feeling which would damage the 
Church if Gribble's shielding of Ernest was pubhcised during the triap49, 
Gribble foiled all these hopes by ignoring the orders to leave 
Wyndham. Instead, he stayed and attended the ti-ial. For Gribble, the 
vindication of the three accused would also vindicate him and his 
interpretation of tiie Stiaart's murder. Preparing for the b-ial, Gribble prayed 
"let not my enemies prevail"i50 J^Q accused were acquitted because of lack 
of evidence but Gribble's testimony embarrassed Nevihe by incriminating 
him in tiie suppression of the murder. The Minister responsible for the 
Aborigines Department directed Nevihe to notify all missions that only the 
police had jurisdiction in criminal cases. Even then, Neville tried to deflect 
the blame to Gribble : 
The attention of the Hon.Minister controlling the 
Aborigines department has been drawn to a case in 
respect to which the omission on the part of the 
management of a Mission to promptly notify the Police 
of the murder of a native seemed likely to seriously 
interfere with the course of justice. I am directed, 
therefore, to ask [that] crimes be reported to the police 
immediately [then the Chief Protector]i5i 
^^^J.Gribble to Perth, 1 September 1928, ABMWA, Box 27/7, ML. Sgt Carroll did the same, 1 September 
1928,5/3,430 4031/28, BL. 
^^'^Crown Prosecutor to Carroll, 3 October 1928, (mis-dated and should read 3 September 1928), 5/3, 430 
4031/28, BL. 
148Neville to Bird, 11 September 1928, ABMWA, Box 27/7, ML. 
^49perth to E.R.Gribble (telegram), 18 September 1928, GP, 7/11/3, ML. 
^50E.R.Gribble, 25 September 1928, GP, 5/10/15, ML. 
151CPA to all Missions, 28 September 1928, 5/3, 430, 4031/28, BL. 
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Consequentiy, Gribble's dismissal from Forrest River is much more 
complex than historians have previously recognised. Hay's influential 
letters were motivated by his sexual exploitation of his position and 
authority as a missionary. Elkin's report was directed by his ambition and 
desire for financial security. It had httie impact on Needham and less on 
Neville. Hence it is inaccurate to claim that Elkin's report forced Gribble's 
dismissal. Elkin's only contribution was to provide Neville with a pretence 
for backing an already organised sacking. The Chief Protector only became 
involved in the affair to ensure Gribble's removal so that he could suppress 
his own misconduct during the Stuart Wajimol murder case. 
Ironically, all the scheming was unnecessary. Chairman Needham 
had decided on Gribble's departure before he left Forrest River on 7 June 
1928. The speed of Gribble's removal was decided by his own behaviour and 
the threat, on 25 July 1928, of a mass exodus from the mission - long before 
the manoeuvrings of Hay, Elkin and Neville had effect. 
Gribble was bitterly disappointed to be "forcibly cut off from the work 
of my life, from my people and my plans for the future...I am...under a 
cloud". In the final analysis, however, he was the only person responsible 
for his removal but his narcissism made this beyond his comprehension. He 
believed that he was besieged by opponents : 
My enemies seem to have succeeded against me. False 
brethren seem to have achieved all they aimed to 
do...my enemies are numerous within the Church as 
weU as without^^2. 
Incapable of acknowledging his failings and taking responsibility for his 
actions, Gribble blamed everyone else for his dismissal. He charged his son 
Jack and the Archbishop of Perth with disloyalty and betrayap53 HQ claimed 
152E.R.Gribble, Journal, 6 January 1928, 5 December 1929, GP, 5/10/15, ML. 
153E.R.Gribble, Journal, 8-9 December 1928, 20 June 1929, GP, 5/10/15, ML. 
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that Elkin was an immature upstart with no missionary experience^^^ -^ h^o 
came to perform "espionage as opposed to 'inspection"'^55 ^ e accused the 
Chief Protector of "engineering the matter" to protect himself and 
"allow[ing] me to be tiie scapegoat"^56 He charged the Church with being 
"afraid to defend Justice & (sic) Right"^57 and recahing him "because of [his] 
fight for Aborigines"i58. yet he also claimed that the Church dismissed him 
"for the sake of peace with tiie squatters" who resented Gribble's refusal to 
run Forrest River Mission as "a cheap Labour Depot"i59. Feehng isolated and 
alone witii "no earthly friend to stand by me"^ 60^  Gribble saw himself as a 
martyr to Aborigines^^i. On 20 November 1928, just tiiree days before his 
sixtietii birtiiday, a bitier, angry and humihated Gribble left Forrest River 
Mission. 
He never overcame the ignominy of his dismissal. His identity and 
inner security hinged on beheving that his ideahsed perception of himself 
was real. Yet his dismissal was a pubhc statement of the falsity of his self-
image. After the victory of the Royal Commission, this severely wounded 
his self-esteem. Yet Gribble refused to rehnquish his blind faith in himself, 
his methods, and vision for the future of Aborigines. Even though his 
delusions caused constant clashes with both black and white, it was 
imperative to Gribble that others beheve his manufactured self-image. He 
sought to immortalise it through his autobiographical writing. He had 
154>Jeedham, Report, ABM Board Mins, 22 & 23 August 1928, M4/ 5, ML. 
^^^E.R.Gribble, Journal, undated entry facing page of 25 September 1928, GP, 5/10/15, ML. 
156E.R.Gribble, Journal, 20 November 1928, GP, 5/10/15; Note by E.R.Gribble concerning CPA's letter of 
14 January 1929, GP, 9/14/2, ML. E.R.Gribble, Journal, 27 December 1928, GP, 5/10/15, ML. 
^57E.R.Gribble, Journal, 22 November 1928, GP, 5/10/15, ML. 
^^^E.R.Gribble, Journal, 18 November 1928, GP, 5/10/15, ML. Gribble also repeated this interpretation 
to author Margaret Bennett who reiterated it in her book The Australian Aboriginal as a Human Being. 
London, Alston Rivers, 1930, p.61. 
159E.R.Gribble to Archdeacon Cowland, undated but probably 1950-51, GP, 8/12/2, ML. 
^%.R.Gribble, Journal, 2 October 1928, GP, 5/10/15, ML. 
l^^E.R.Gribble, Journal, 2 October, 25-26 November 1928, GP, 5/10/15, ML. 
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written his first autobiography. The Life and Experiences of an Australian 
(serialised by the Gosford Gazette in 1915) after leaving Yarrabah. During the 
years after his forced departure from Forrest River, he franticahy produced 
five more autobiographies. The first three were written and published 
immediately after his dismissal and in response to the criticisms of his 
administration at Forrest River : Forty Years With the Aborigines (Angus 
and Robertson, 1930), The Problem of the Australian Aborigines (Angus and 
Robertson, 1932) and A Despised Race (ABM, 1933). Forty Years was a 
reworking of Life and Experiences of an Australian with a description of 
Forrest River added. Problem and Despised Race more directly addressed 
Gribble's desire to vindicate himself and assert his identity as an authority 
on Aborigines. His purpose was signaUed by their titie pages : 
Pioneer missionary to Yarrabah, North Queensland; 
Mitchell River, North Queensland; and Forrest 
River, North Australia; Protector of Aborigines, 
Queensland, for sixteen years and Protector of 
Aborigines, Western Australian, sixteen years. 
Gribble's aim is clear in the narrative and he did not hesitate to adjust 
the facts to suit his purpose. For instance, he refutes Elkin's accusation that 
he was ignorant of Aboriginal language and culture by devoting 62 of the 
132 pages in Problem to describing Aboriginal society and producing 
vocabulary lists for Despised Race (these were excluded by the editors). 
However, Gribble's knowledge of Aboriginal culture was so scant that he 
had to draw on other sources to comphe his accounts. Also in Problem, 
Gribble denied the charge that he took Aboriginal children from their 
parents and ignored tribal elders. He insisted that "most of the children" at 
Forrest River "have been handed over to us by their parents" and "that the 
old men...carry httie weight"^^2. influenced by the same motives, Gribble 
162E.R.Gribble, Fortv Years. p.l77. 
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expounded his views on Aborigines (the need for total segregation, 
conversion, and that missions alone could save "The remnant that is left") 
to defend his rigidly authoritarian missionary style from attack by 
anthropologists, humanitarians and other missionaries. All his books gave 
a statistical htany of his achievements at each mission: the number of 
converts, buildings, black involvement in Church life, agricultural progress 
and the level of literacy. In the mould of Livingstone, Gribble's descriptions 
of his experiences romanticise him as a hero who bravely confronted danger 
to take Christianity and civihsation to the 'heathen'. Four and a half pages 
in Forty Years, for example, are spent describing tiie hardship and batties 
against nature during a droving trip in 1919^63, 
Gribble's published writings are not a complete account of his 
attitudes. His work was heavily edited. Despised Race, for example, 
originally contained twenty-two pages describing the 1926 massacre and 
Royal Commission. The ABM's editors reduced this to two banal sentences : 
Then, in 1926, complaints were made to the police of the 
natives killing cattle on the station, and a party of police 
were sent round to investigate. This led to the awful 
atrocities, which caused a Royal Commission to be 
appointedi64 
Nevertheless, Gribble was desperate to influence the historical record 
by asserting his claim as a successful missionary and authority on 
Aborigines. His anxiety is exposed by his prohfic rate of production and 
desperation to pubhsh. In 1930-31 he wrote his fifth autobiography, "Over 
the Years". Although it was serialised by the Northern Churchman (1932-34) 
and the ABM Review (1950s), Gribble spent twenty years searching 
^^E.R.Gribble, Fortv Years. p.l99. 
l^^E.R.Gribble, A Despised Race, p.l24. 
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fruitiessly for someone to publish it as a book^^s ^ simhar fate met his final 
autobiography, "The Setting Sun". Unable to find a publisher, a 
disappointed Gribble again settied for serialisation in the Northern 
Churchman (1940s) and tiie ABM Review (1950s)^66. 
From Gribble's autobiographical attempts at self-justification and 
defence there emerges a sad image of a bitter, isolated man who was 
incapable of relinquishing his conviction in himself - frantic for the 
admiration of posterity, and riddled with loathing and contempt for those 
who failed to give him the acknowledgment he believed he deserved. The 
Royal Commission resolved Gribble's psychological tension with his father 
but it did not resolve the acrimony Gribble felt towards white society and all 
who participated in the personal and professional rejection that his 
dismissal symbolised. 
165Aiec Whyte for Howard Whyte and Co. Publishers to E.R.Gribble, 31 January 1935; C.E.Lefroy to 
E.R.Gribble, 18 April 1937, GP, 7/11/6; Personal note reminding Gribble to write to Needham about 
publication, c. December 1941, GP, 10/16/4; E.R.Gribble to Chairman, 6 August 1952, GP, 8/12/2, ML. 
^66E.R.Gribble to Chairman, 6 August 1952, GP, 8/12/2, ML. 
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Chapter 10 
LIFE ON PALM ISLAND 
By 1929, Gribble's future looked bleak. At the age of sixty-two, when 
most missionaries look forward to retirement or a white parish as a 
sinecure for their declining years, Gribble felt compelled to continue as a 
missionary. He had no savings; no interest in parish work and littie affinity 
with white society. His only wish was to return to missionary life. He told 
the audience at an ABM fund-raiser in the Sydney Town Hall that 
Aborigines were "his children" and "the sooner I leave you uncivilised 
whites and get back to my civilised blacks, the happier I'll be"^. Amelia 
Gribble offered no incentive to stay in white society. A fleeting reunion in 
Sydney reminded Gribble that "he could never hve with her again"2 and he 
felt "lonelier as each day pass[ed]"3. His dog, Nipper , was his chief 
companion and neither spent much time at Amelia's house in 
Northbridge. They preferred the hospitality of Gribble's sister. Ilia, where 
Nipper was not barred from the house and the ageing missionary was not 
banished to the porch to smoke his pipe^. 
In the ABM, Gribble's only ally seemed to be Chairman Needham. 
Gribble regarded him as a "great friend"^. Needham tried to organise for 
Gribble to head a new mission at Edward River but the Bishop of 
Carpentaria, for undisclosed reasons, rejected Gribble's candidacy outright. 
Needham arranged for Gribble's stipend to continue until a position was 
^Interview, Mrs Eric Gribble, Sydney, 12 March 1986. 
2lnterview, Mrs Eric Gribble, Sydney, 12 March 1986. 
3E.R.Gribble, Journal, GP, 5/10/15, ML. 
"^Interview, Olga Miller, Maryborough, 16 December 1984; Brian and Patricia Gribble, Brisbane, 13 
January 1985. 
^ER.Gribble, Journal, 3 September 1947, GP, 6/10/30, ML. 
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found^ but the Church was in an invidious position. It was morally obliged 
to support Gribble because of his courageous stand on the massacre but 
Gribble's egocentrism and talent for alienating people meant that he was 
also a liability. The ABM was "at a loss to know what on earth to do" with 
him. Needham asked Dr. John Ohver Feetham, Bishop of North 
Queensland, to help''. Feetham admired Gribble. He had followed the Royal 
Commission closely and publicly supported Gribble at the 1927 North 
Queensland Synod. Feetham was fully appraised of Gribble's faults but 
considered them inconsequential next to his valiant championing of 
Aborigines and his talents as a pioneering missionary. Anxious to expand 
his diocese's missionary outreach, Feetham wanted a chaplain for the 
Queensland government's Aboriginal settlement at Palm Island. For 
Feetham, Gribble was the man for the job. 
*************************** 
Named by Captain Cook, Greater Palm Island was the largest of the 
ten islands in the Palm Island group. Lying twenty miles from the 
Queensland coast and approximately forty miles from Townsville, Palm 
Island was approximately twenty miles long and three to five miles wide. 
The terrain was mountainous and heavily covered with soft wood 
unsuitable for building. The island group was part of a submerged 
mountain range with httie flat, arable land. Aborigines explain its origin in 
the myth of the carpet snake who travelled the coast creating the islands 
from the mounds of his body. 
Palm Island's original inhabitants were the Wulgurugaba. Their 
earliest contact witii whites was in the 1850s when tiiey were recruited for 
6Warren to E.R.Gribble, GP, 7/11/2, ML. 
^Bp N.Q'land to Chairman, 7 March 1940, GP, 8/12/5, ML. 
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beche-de-mer and pearhng boats. Violence characterised these early 
encounters. The island was a regular landing for crews who traded goods 
and tobacco for sexual intercourse with the women. Rape, however, was 
also frequent^ and violence, disease and accidents decimated the population. 
By "the 1880s only a remnant of the original inhabitants remained"^. In 
1914, tiie remaining Wulgurugaba were transported to the Queensland 
government reserve at Huh River, near Tully, where they were soon 
outnumbered by large groups of Aborigines deported to the settiement from 
other areas. 
In 1918, Hull River was destroyed by a cyclone that killed fifteen 
Aborigines and the Superintendent J.M.Kenny. As a result, the entire 
community was relocated to Palm Island. Most of those at the new 
settlement had been confined under the Aborigines Protection Act. They 
came from throughout Queensland, the Torres Strait Islands and as far 
away as the Northern Territory, New South Wales and Western 
Australia^o. The number of remaining Wulgurugaba is uncertain. Oral 
sources suggest that only five were living by the 1930s but the Wulgurugaba 
were related to Aborigines from Magnetic Island and Townsville, so many 
more probably identified with them through marriage and kinship 
affiliations^ 1. 
The first Superintendent of Palm Island was Captain Robert Curry, a 
World War I veteran who, in 1930, shot and kihed his two children, 
wounded the settlement doctor and matron, and set fire to settiement 
"N.A.Loos, Invasion and Resistance, p.149. 
^P.Wilson, Black Death White Hands, Sydney, George Allen & Unwin, 1982, p.l21 citing statement 
prepared by H.Reynolds in the trial Watson v R (1984) Townsville. 
^'^Interview, Joe Garbutt, BOHC; Interview, Daisy Reid, Palm Island, 9 January 1985; E.R.Gribble to 
Moriey, 2 December 1932, GP 12/3, ML. 
^^Interview, Neville Bonner, Sydney, 20 August 1986; N.Williams, "Report on Aboriginal History and 
Affiliation to Magnetic Island with particular reference to Nelly Bay" prepared for Linkon Projects 
Pty.Ltd, 1989. 
3 8 3 
buildings. To halt his rampage, weapons were distiributed to the Aborigmal 
men. Curry was kihed by Peter Prior who was later tried for murder and 
acquitted. Such incidents in Palm Island's early history helped foster its 
reputation as a violent, brutal place. 
By 1931, the population totahed 1,300^ 2_ Aborigines were deported to 
Palm Island for numerous reasons. Some were sentenced by white courts or 
after being released from prison. Some, like George Bronco, were sent for 
actions sanctioned by tribal law but which violated white law^^ Others were 
sent from reserves and missions for disobeying work orders or practising 
traditional culture. Many were children, unmarried mothers, petty 
offenders or alleged troublemakers^"*. Most had not been tried in a court of 
law : 
There was no court-case, no trial or anything like that to 
prove you guilty or otherwise of doing something 
wrong... they could think up reasons...if they wanted to 
get rid of you. You were classified as a trouble maker 
and.. .sent [awayP5_ 
Few understood why they were removed^^. Most were sent for an 
indefinite period depending on the Superintendent's grace and goodwill7_ 
Transportation left people wracked by pain and anguish, and the settlement 
became known amongst blacks as "prison island" and "the punishment 
place"i8. 
^^NC. 1 November 1931, p.7. 
^•'Interview, Daisy Reid, Palm Island, 9 January 1985. Also E.Burr, Things as They Were. Burwood, 
Aboriginal Inland Mission, 1989, pp.19-20. 
^^J.Watson, personal communication 21 November 1991. B.Godden, "History of the Mitchell Family", 
Black Voices, 1,1, April 1984, p.l8. 
^^Interview, Neville Bonner, Sydney, 20 August 1986. 
^^See W.Thaiday, Under the Act: B. Rosser, Dreamtime Nightmares : biographies of Aborigines under 
the Queensland Aborigines Act, Canberra, Australian Institute of Aboriginal Studies, 1984. 
^^Interview, Gregory Clarke, Palm Island, 7 January 1985; Neville Bonner, Sydney, 20 August 1986. 
^^M.Kennedy, Born a Half-caste, p.5; Interview, Gregory Clarke, 7 January 1985, Palm Island. 
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By the 1930s, the settlement was organised into camp sites that 
reflected tribal and regional connections. The camps included Cooktown, 
Clump Point, Torres Strait, Yarrabah, Sundowners (western regions) and, 
the largest, Babinda : 
Where tiie Catholic Church and school is now, tiiat used 
to be called Limechair. They were people all from certain 
parts of the West. You came across to where the Church 
is and you came to people more locally around Ingham, 
Halifax [and] Townsville...You went up into the hills 
overlooking the Church, there's a plateau called 
Lumaluma. They were [from] up in tiie Northern parts 
of Queensland. Then you came down past the 
administration [buildings] and you got into people from 
Mt Isa, Hughenden. Mostly all Dogadoon people. Then 
you got across the httie gully down a bit further and you 
got in amongst ah the Cooktown [people] & the Gurangi 
& Gugaimidgi and all those tribal groups from up there. 
You go down to the farm and you got with another 
group of people. You go around to the Casement..just 
near the airport and you got another group of people 
altogether^^. 
The vigour of each group's cultural traditions depended on their 
past history. There was less cultural continuity amongst the people from 
Yarrabah, for example, where forty years of mission life and intermarriage 
with Torres Strait Islanders and Aborigines from throughout Queensland 
had disrupted customs and eroded tribal identity. Despite this, the camps 
became enclaves for the preservation of traditional culture. The "taboos of 
the tribe still reign[ed]"20 and "the old Aboriginal law was very, very 
strict"2i. Even the young had a "fairly strong" knowledge of culture until 
the 1950s when the camps were split up and the people housed throughout 
the settlements^. People spoke their indigenous dialect; violations of tribal 
^^Interview, Neville Bonner, Sydney, 20 August 1986; George Reid, Palm Island, 9 January 1985. 
S^D.Birtles, North-West by North : a lournal of a voyage, London, Jonathan Cape, 1935, p.144. 
2^  Interview, Daisy Reid, Palm Island, 9 January 1985. 
S^interview, Neville Bonner, Sydney, 20 August 1986. 
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law were punished by ritual retaliation; elders held traditional rites on the 
back beaches of the island; the Western tribes drew and cooked an enemy's 
blood to induce death, and medicine men practised 'sorcery' and 'singing'23. 
In 1923, The North Queensland Register, reported that on Palm Island : 
the power of the doctor is only circumscribed by his 
fancy. He communes with the spirits, kills or cures, is 
invulnerable and invisible at will...sickness and death 
were usually attributed to the practice of sorcery. A 
blackfellow gets a stitch in his side or other pain and he 
immediately believes that an enemy has pointed a bone 
or crystal at him thus afflicting him by injecting 
magicahy a stone, a bone, a piece of glass or a bah of 
hair...enough to kilp4. 
Dr Ehiott Murray, medical officer at Palm Island from 1932 to 1934, 
documented Palm Islanders' faith in the heahng powers of tribal doctors, 
the prevalence of 'boning' and the accompanying : 
ritual by which the 'boner' is discovered when a man 
has succumbed to magic...the supposedly guilty one is 
subjected to the painful rite of 'carving up' which 
means that an outsize steak is cut from his sacro-spinalis 
muscle^^. 
Oral informants report that a similar rite occurred in 1929, when Major 
Clump-point and George Wiles took a man to Coconut Gully and "ripped 
him from the shoulder-blades to the buttock and took...one kidney out"^^. 
Aspects of traditional mourning rites also continued. Gribble 
complained, in 1930, that mourners would walk behind the coffin to the 
cemetery "howling and wailing at the top of their voices", and the 
S-^Interview, Gregory Clarke, Palm Island, 7 January 1985; George Sturges, Brisbane, 22 January 1985; 
Merle Cantle, Jewels of Fine Gold. Sydney, Outreach, 1980, p.34; Willie Connors, BOHC, cited by 
J.Watson, personal communication, 10 January 1992; B.Rosser, Dreamtime Nightmares, passim. 
^^NOR. 24 December 1923, p.lO. 
^^Dr.Elliott Murray, "Palm Island Memories", Sydney University Medical Societv Medical Journal. 29, 
August 1935, p.14-15. 
^^Interview, George Sturges, Brisbane, 22 January 1985. 
386 
Cooktown Aborigines performed funeral dances, and smoked the 
deceased's clothes and house to rid it of spirits^^. 
For many Aborigines during the 1930s, kinship continued to direct 
marriage and "certain girls couldn't have anything to do with certain boys 
because of the Aboriginal culture"28. The acceptability of a union was 
decided by relations. Amongst the Weipa Aborigines and other tribal 
groups, the old women were pre-eminent in the process of arranging 
marriages29. 
The concentration of different tribes on Palm Island caused tension^o. 
Each "had their own tribal ways"^^ and "never the twain shah meet"32. The 
camps were considered tribal land and violations of territorial sanctity were 
punished : "When I first went there you walked very gingerly...you were 
very careful"33. Because the traditions of other tribes were foreign, people 
sometimes found themselves subject to blame or punishment for breaches 
of unknown customs^'*. For some groups, the continued use of tribal 
markings and scars offered hope of protection : "with a razor or something, 
cut you. Three mark...if you go to another country. They see the mark [and 
know] 'Oh you not my tribe'''^^. Nevertheless, inter-group conflicts and pay-
back spearings were frequent^^. 
^^E.R.Gribble, "St Georges Mission to Aborigines on Palm Island", GP, 12/18/26, ML; Interview, 
Michael Seeton, BOHC. 
28lnterview, Fred Fulford, BOHC; Interview, Neville Bonner, Sydney, 20 August 1986; George Sturges, 
Brisbane, 22 January 1985. 
^^D.Birtles North-West by North p.l45; Interview, Gregory Clarke, Palm Island, 7 January 1985. 
•^* I^nterview, George Sturges, Brisbane, 22 January 1985. 
3^ Interview, George Reid, Palm Island, 9 January 1985. 
^^Interview, Neville Bonner, Sydney, 20 August 1986. 
•^-^Interview, Neville Bonner, Sydney, 20 August 1986. 
^^Interview, Daisy Reid, Palm Island, 9 January 1985; Interview, Joe Garbutt, BOHC. 
-'^Interview, Gregory Clarke, Palm Island, 7 January 1985. 
^^Interview, George Sturges, Brisbane, 22 January 1985. 
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The white administration opposed the continuity of traditional 
culture. Prior to 1939, the practise of law, initiation, 'sorcery', tribal flghting 
and the speaking of languages were offences by decree of the 
Superintendent and punishable by gaol or deportation to nearby Brisk, 
Curacoa or Eclipse Island^^, After 1939, the policies of the Superintendents 
were backed by government legislation. Regulation 21 of the 1939 
Aborigines Act required official permission for "any native practice". 
Consequently, many customs were forced underground and/or modified to 
avoid white reprisals. 
Despite this, the white administration helped foster certain aspects of 
tribal life. Traditional hunting skills were encouraged to cope with food 
shortages and cultural tools (boomerangs, baskets etc) were produced for 
sale to tourists visiting the island^^. Language songs were permitted during 
Church services and corroborees were allowed on Saturday night^^. Spear 
throwing competitions and rurming races perpetuated tribal rivalry as did 
the corroboree competitions that were sponsored by the administration 
with a bag of sugar for the best performance'^^. 
Pressure from the local press during 1923 was influential in bringing 
Christian missionaries to Palm Island. After The North Queensland 
Register demanded "religious influence to counteract the evil influence of 
the tribal sorcerers and superstitions"*^ a Miss Simmons began work in 
affiliation with the evangelical Aborigines Inland Mission (AIM) and lived 
at the guest house at Butler Vale. She was later joined by Merle Cantle. In 
1928, after the Roman Catholic Church acquired the leasehold on Butler 
-^''interview, Joe Garbutt, BOHC; Interview, George Sturges, Brisbane, 22 January 1985; J.Watson, 
personal communication, 21 November 1991. 
•^"Interview, George Sturges, Brisbane, 22 January 1985. 
^^D.Birtles, North-West by North, p.l46; Interview, George Sturges, Brisbane, 22 January 1985. 
40lnterview, George Reid, Palm Island, 9 January 1985; George Sturges, Brisbane, 22 January 1986. 
*^NOR. 24 December 1923, p.10. 
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Vale, the women moved to Curacoa Island and visited Palm Island daily42. 
Roman Catholic priests made infrequent trips to the island and, in 1924, 
Dr.K.Kelly of Ingham assumed responsibUity for the island's Cathohcs. His 
visits were irregular but in July 1931, Father Moloney settled and began 
work on Palm Island*^. Spiritual support from the Anglican Church was 
similarly ad hoc . The chaplain at Yarrabah, Rev.A.Flint, visited 
occasionally as did the Rector of Ingham but the sacraments were not 
regularly administered until Gribble arrived in September 1930. 
Life on Palm Island was harsh. Until a programme of public housing 
was commenced in the mid-1930s, "sixty per cent of the people" lived in 
"miserable mia-mias" made from bush timber, plaited coconut palms and 
other scrounged materiaH*. Building timber was scarce and the 
government's first priority was to construct administrative and staff 
buildings rather than houses for the black population's. Kerosene lamps 
and candles were the only source of lighting. In 1935, Gribble and Mr 
Krause, the school teacher, put in their own generators - powerful enough 
to run a 60 watt hght bulb and for many years, they "were the only ones" 
with electricity'^. 
Climaticahy, the island was similar to Yarrabah. There was no 
natural fresh water supply and the community relied on wells and tanks 
that were often depleted during tiie long 'Dry' months. Agriculture was 
restricted by the poor soh and lack of water. The island farm grew vegetables 
but most food was imported from Townsvihe. Meat came twice a week and 
"the steamers used to come in...once a month with the bulk stuff for the 
'^M.Cantle, Fine Jewels of Gold, p.35. 
'^J.P.Maguire, A History of the Catholic Church as seen from Townsville 1863-1983, MA hons, James 
Cook University of North Queensland, 1984, pp.153-154. 
''D.Birtles North-West by North p.l42; Interview, Neville Bonner, Sydney, 20 August 1986. 
'^D.Birtles North-West by North p.l42. 
'^Interview, Mrs Krause, Brisbane, 22 January 1985. 
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store for general purpose...the people were given flour, sugar, soap, 
rice...and two or three other things. Free. They called it free issue"'^. The 
ration aUocation was prescribed by the Act and residents remember being 
constantly hungry'^. During the Depression, Aborigines raided the "slops 
buckets from the white guest house" and, during World War II, scavenged 
in the garbage from a US naval base stationed on Palm Island'^. People 
supplemented the inadequate diet by hunting and foraging in the bush. 
Because many acculturated Aborigines could not identify 'bush tucker', 
knowledge of bush foods became a saleable commodity^o. The inadequate 
diet also contributed to the illness that plagued the community : 
malnutrition, hookworm, colds and pneumonia^i. Births did not exceed 
deaths until after World War 11^ 2. 
Only minimal education was offered on the island. One trained 
white teacher with a number of black assistants instructed classes of up to 
two hundred students. Schooling stopped at Grade 4 and the white cultural 
bias of the curriculum made many lessons irrelevant and 
incomprehensible^^. No formal further education or technical training was 
avaUable54. 
The settlement operated under quasi-military rule. Children were 
confined in segregated dormitories surrounded by wire netting and under 
lock and key at night^s. Socialising between the sexes was prohibited^^. Bells 
'^'Interview, Mrs Krause, Brisbane, 22 January 1985. 
"^^Interview, Hazel Barlow, Yarrabah, 31 December 1984. 
'^^M.Kennedy, Born a Half-caste, p.16-17. 
^'^Interview, Gregory Clarke, Palm Island, 7 January 1985. 
^^C.D.Rowley, The Remote Aborigines, p.94; Dr.Elliott Murray, "Palm Island Memories", p.15; 
D.Birtles, North-West by North. p.l42. 
•'^J.P.M.Long, Aboriginal Settlements : a survey of institutional communities in Eastern Australian. 
Canberra, Australian National University Press, 1970, pp.116 n. 
^^Interview, George Sturges, Brisbane, 22 January 1985; D.Birtles, North-West by North, p.142-143; 
E.R.Gribble, Palm Island : criticisms and suggestions, GP, 8/12/3, ML. 
^^E.R.Gribble, "Criticisms and Suggestions for Palm Island", GP, 8/12/3, ML. 
^^See M.Kennedy, Born a Half-caste, pp.6-12 for a description of dormitory life. 
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regimented daily life and there was a curfew on all activities after 10pm. 
Regulations governing the island were issued by the Superintendent who 
exercised considerable power. A native police force, under a white sergeant, 
was responsible for maintaining order. In reality, the police often 
aggravated tribal and family tensions by pitting "black...against black. 
Relative against relative"^''. 
Discipline was draconian. Punishments, often for trivial offences, 
included shaving of the head, two weeks in goal on bread and water or 
cracking "bags of beans at night in jail"58. Young children were beaten or 
gaoled for swearing. Adults were imprisoned for "failing to show proper 
respect for authority", swearing and ilhcit sexual relations^^. The 
Superintendent tried offenders in his office and distributed goal terms at his 
discretion^o. Many punishments were "soul destroying". Superintendent 
Drew, for example, would "put these fehows in goal and...have them 
carting stone from one end of the compound to the other"6^. Others were 
confined on Curacoa and Eclipse Islands on rations of bread and water^^ 
The oppression of the white administration dominates memories of the 
early days : "This place. Palm Island, was very hard...they punish people 
very hard...very bad in those days"^^. 
Colour and race functioned as a class barrier between the black 
residents and white staff. They were rigidly segregated; never mixed socially; 
the children attended separate schools; the adults sat apart during Church 
^^M.Kennedy, Born a Half-caste, p.18. 
^'Interview, G.Sturges, Brisbane, 22 January 1985. 
^^M.Kennedy, Born a Half-caste, p.17. 
^^P.Wilson, Black Death White Hands, p.121 citing statement prepared by Prof.H.Reynolds in the trial 
Watson V R (1984) Townsville. 
"^Interview, Neville Bonner, Sydney, 20 August 1986. 
"^Interview, George Sturges, Brisbane, 22 January 1985. 
^2j.Watson, personal communication, 21 November 1991. 
^^Interview, Gregory Clarke, Palm Island, 7 January 1985. 
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services : "It was wrong for an Aborigine to go to a white person's house 
[and] if they caught they would be gaoled for three weeks. It was so bad that 
it was an offence"^^. j h e island's tennis court was for the use of the white 
staff and "no girl was ever invited to play with the whites no matter how 
good a player she was"^^. Racial tension was aggravated by the 
comparatively luxurious hves of the white staff. They had iceboxes; ordered 
food direct from Townsville; had first choice of the government supplies 
and free black labour to work in their houses and gardens^^. Most treated 
the blacks with contempt - accusing them of being "on a good wicket" and 
ungrateful^^ Residents found that "if you said no to a white person he'd be 
gaoled for a couple of weeks"^^. With justifiable cause, many residents felt 
that they were treated "like dogs" and that "white people don't consider 
Aborigines human"^^. 
Escape attempts from Palm Island were commonplace. In 1924, more 
than half the men who signed onto fishing luggers did not return^o. Many 
tried to reach the mainland by swimming or stealing a boat but few 
survived the shark-infested sea^^. By the late 1930s, as government policy 
shifted toward assimilation. Palm Island also served as a labour depot for 
domestic servants and workers for mainland industries''^. For some, outside 
work meant escape. For others, it was just another form of oppression. 
""^Interview, Valentine Clump>-point, Palm Island, 8 January 1985. 
^^M.Kennedy, Bom a Half-caste, p.lO. 
""Interview, Mrs Krause, 22 January 1985, Brisbane; Hazel Barlow, Yarrabah, 31 December 1984; 
Neville Bonner, Sydney, 20 August 1986. 
"'Interview, Mrs Krause, Brisbane, 22 January 1985; George Sturges, Brisbane, 22 January 1985. 
""Interview, Valentine Clump-point, Palm Island, 8 January 1985. 
^^W.Thaiday, Under the Act, p.29; M.Kennedy, Born a Half-caste, p.l9. 
''^Report on Sub-departments, 1923, QPP, 1923, H, p.978 quoted by J.Watson, personal communication, 
21 November 1991. 
''^NOR, 22 June 1925, p.60; NQR, 30 June 1924, Supp., 4 July 1924, p.57; C.D.Rowley, The Remote 
Australians, Canberra, Australian National University Press, 1971, p.92. 
' •^Interview, George Sturges, Brisbane, 22 January 1985. 
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Powerless to alter their position, some residents expressed their 
frustration through violence. Others sought refuge in gambling, alcohol, or 
opium73. Contempt for their oppression was clear on tourist days when 
white visitors were sold : 
curiosities [such as] coral that was not properly bohed 
and that stank in a few days; boomerangs made falsely to 
adorn mantle shelves; dogs' teeth exhumed from 
middens; nullas daubed with ochre and given a 
murderous history in pidgin Enghsh...corroborees 
where dance steps seen on the cinema were being 
introduced'''^. 
By the time of Gribble's arrival. Palm Island was assuming an 
institutionalised persona. Streets were laid out in grid pattern, separate 
dormitories housed the boys and girls. There was a school, farm, 
guesthouse, hospital, sawmill, administrative buildings and houses for the 
white staff. The tidy staff buildings belied the vigour of indigenous cultural 
life and contrasted starkly with the tortured history of the island's black 
residents. 
73lnterview, George Sturges, Brisbane, 22 January 1985; Valentine Clump-point, Palm Island, 8 January 
1985; Joe Garbutt, Jack Barry, BOHC; P.Wilson, Black Death White Hands, passim. 
74D.Birtles North-West by North p.l48. 
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Chapter 11 
"THE SETTING SUN" 
Gribble was ambivalent about working at Palm Island. He felt that the 
job was unworthy of his talents. It would mean foregoing the extensive 
power he had exercised at Yarrabah and Forrest River for, as chaplain, he 
would have no authority over settiement operations. As a staunch 
opponent of government Aboriginal settlements, being subject to secular 
authority was distasteful and Gribble considered the prospect so unpalatable 
that he blustered about abandoning the priesthood and returning to 
droving. He backed down when his threats failed to make a more attractive 
post materialise. Gribble knew that at sixty-two, his options were limited^. 
The departure for Palm Island was stalled by protracted negotiations 
about accommodation. The Aborigines Protection Act prohibited whites 
other than government employees from living on the island reserve. The 
guest- house at Butier Vale was excluded from the reserve but, in a portent 
of future sectarianism, Anghcan overtures about sharing the site were 
quashed by the Roman Catholic Bishop of Townsville after his church 
acquired the lease on the property. Gribble had no option but to agree to 
ferry between Palm Island and Townsville - spending two weeks on Palm 
Island and one week in Townsville. On the island he would stay with Mr 
Matthews, manager of the Saw-mill, to avoid breaching the government's 
residency regulations. In Townsville, he would hve with Bishop Feetham as 
his personal chaplain^. Even with this settled, Gribble's move to Palm Island 
^Needham to E.R.Gribble, GP, 7/11/2, ML. 
Correspondence relating to this issue is located in Box 1.27, ABMA. 
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was delayed by the rampages of Superintendent Curry^. His new ministry 
did not begin until September 1930. 
The move was difficult for Gribble. He was "overwhelmed" by 
"anguish", "lonely and homesick" for Forrest River^. He yearned to be at a 
Church of England mission : 
I know this is God's wih for me yet too I feel and cannot 
help feeling that I am here on sufferance and also that 
my Ch[urch] Authies (sic) have shelved me here if not 
permanentiy at any rate for a time. My hfe has been 
spent in pulling the Church out of Holes. 1st (sic) 
Yarrabah then Forrest River. I do not regret it but I miss 
my people and the work of building up^. 
But Gribble did have regrets. He prayed for grace, fearing that he 
would "fall into deep despondency" if left "to [his] own inclinations"^. For 
nearly three years, Gribble pleaded for pioneering work on a mission'' and 
was plagued by an overwhelming sense of isolation : 
Once again I am feeling lonely. Years of 
loneliness...divided for many, many years from my 
family & relatives...I long for a wider sphere, long for my 
beloved Aus[tralian] bush where the whole of my life 
has been spent. Lord forgive my vain desires^. 
His depression deepened with the drowning of his kelpie Bando, 
Nipper's successor. Bando had been Gribble's constant companion and 
Gribble missed him "terribly". His death inspired a very bad poem and a 
lengthy series of articles, published in The Northern Churchman, about the 
dogs in Gribble's life. The stories are trivial and without literary merit. Yet 
^E.R.Gribble to Superintendent, undated, GP, 8/12/1, ML. 
^E.R.Gribble, Journal, 1,9 January, 28 February, 4 April 1931, GP, 5/10/16, ML. 
^E.R.Gribble, Journal, 9 January 1931, GP, 5/10/16, ML. Also E.R.Gribble, Journal, 4 April 1931, GP, 
5/10/16, ML. 
^E.R-Gribble, Journal, 1 April 1931,15 July 1931, GP, 5/10/16, ML. 
^Needham to E.R.Gribble, 12 June 1933, GP, 11/2, ML. 
^E.R-Gribble, Journal, 8 October 1932, GP, 5/10/16, ML. 
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they starkly reveal a man so desperately lonely that his dogs were his only 
true friends^. 
Yet Gribble found some consolations. He was elected to the Diocesan 
Council of Nortii Queensland (a position he held until 1950), was the 
Secretary of the Synod Mission Committee (until officially retiring in 1945) 
and was a member of the Diocesan Committee responsible for the 
administration of Yarrabah^^. Through these posts, Gribble became the 
diocesan spokesperson on missions and the most influential voice in 
shaping the philosophy of missionary work in the North Queensland 
diocese during the 1930s and 1940s. His views and addresses were widely 
reported in the Northern Churchman and the Townsville Bulletin. He used 
his position to articulate his opposition to miscegenation, assimilation and 
his support for Federal control of Aboriginal Affairs^ i. On a personal level, 
Gribble visited and renewed his association with Yarrabah^^ a^ci sought out 
his former lover, Janie Clarke^3. Their affair was not rekindled but Gribble 
9 NC, September 1934, pp.12-14; October 1934, pp.12-13; November 1934, pp.5-6; December 1934, pp.l3-
14; January 1935, pp.19-20; February 1935, pp.10-11; March 1935, pp.3-5; April 1925, pp.8-10;. E.R.Gribble, 
Journal, 3 September 1931, GP, 5/10/16, ML. 
Note: original punctuation. "Bando" Died Sept 3, 1931 
Palm Island 
Farewell my little chum 
Sadly will I miss you 
Now when I whistle thou canst not come 
As wast (sic) thy wont, so promptly to me 
Farewell my little doggie dear 
We've been more than friends for many a year 
Thou art no more, yet I feel thee near 
Watching my footprints along the solitary way 
Bando, no other doggie can fill thy place 
We loved each other, you and me 
Now I miss the love light in they face 
Farewell a long farewell to thee. 
^^NQDio.C. Mins, NQDioA. 
"E.R.Gribble, Correspondence, GP, 8/11/2; Notes on a motion to Synod, GP, 12/18/25, ML. 
^2NC, March 1938, p.l3; June, 1938, p.ll. 
^^E.R.Gribble, Journal, 19 September & 16 December 1930; 1931 Journal, undated note at end of diary; 
18 November 1937, May 1940 passim, GP, 5/10/20, ML. 
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estabhshed a paternal relationship with Janie, Nola and the other Clarke 
children - collecting pictures for his photo album of Nola's offspring, his 
unacknowledged grandchildren^^ His fortnightly returns to Townsvihe also 
gave Gribble an opportunity for the leisure that he had never known. He 
continued his autobiographical writings, became an avid reader, 
enthusiastic film goer, voracious correspondent and took driving lessons -
although, from all accounts, it was fortunate that he never got his licence^^. 
Living in Bishop's Lodge, Feetham and Gribble became "very" good 
friends^^. Gribble was always conscious of the Bishop's ecclesiastical 
superiority. He remained appropriately deferential and Feetham was spared 
the vagaries of Gribble's moods. The Bishop, however, was devoted to 
Gribble. He marked his intimacy by prefacing his letters "My Dear Gribble" 
and in June 1941 used his patronage to elevate Gribble to the position of 
Canon of St James Cathedral, Townsville. Renowned for his generosity, the 
Bishop saw only an elderly man who had devoted his hfe to Aborigines, 
fought for his people, and deserved respect and consideration from the 
Churchi7. 
*************************** 
Gribble's initial impression of Palm Island was favourable but he 
quickly changed his mind^^. He found the Aborigines' "moral condition... 
deplorable"; "immorality...rampant"; Christian marriages non-existent, and 
the Superintendent flagrantiy ignoring the law by marrying and divorcing 
14GP, 16/23/2, ML. 
^^Interview, Marjorie Green, Townsville, 16 December 1984. 
^^Interview, Marjorie Green, Townsville, 16 December 1984. 
l^Interview, Marjorie Green, Townsville, 16 December 1984; Feetham to Chairman, 16 July, 16 
December 1945, Chairman's Correspondence, ABM & Aborigines, P.L, Series 4, ML. 
llE.R.Gribble to Moriey, 2 December 1932, GP, 8/12/3, ML. 
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couples 19. Gambling, alcoholism and violence were rife, with even the 
police participating20; funerals were "frequenf'^i and "rehgion was not 
wanted on the part of the officials with one or two exceptions"22. Gribble 
concluded that that "the whole place is in need of reform"23. 
Gribble laid the blame for the island's condition squarely on the 
white administration - accusing it of lacking control over the resident 
Aboriginal populations^. Some of his criticisms were valid and reiterated 
similar observations by others^^. Some criticisms were excessive. Reflecting 
his puritanical and increasingly outdated values, Gribble thundered against 
the administration, for example, accusing it of inciting immorality by 
allowing girls to wear bathing suits, pyjama pants, join fancy dress sports 
and dance the Charlestons^. 
For Gribble, Palm Island confirmed his longstanding prejudices 
against government settlements^^. In his mind, the administration's flaws 
were inseparable from the Superintendent's religious ontology and his 
enforcement of Christianity amongst the island's residents^s. He was "not 
much impressed" with Superintendent Cornell, a "Presbyterian 'of sorts"'29, 
and was relieved when an Anglican, Dr Courtney, finahy took charge^o. 
SimUarly, Superintendent Foote's only redeeming quahty was that he was a 
llE.R.Gribble, Journal, 17,19 June, 11 July 1932, GP, 5/10/16; "St Georges Aboriginal Mission to the 
Aborigines on Palm Island, GP, 12/18/26, ML. 
SOE.R.Gribble, Journal, 8 July, 15,18 August 1932,11 July 1934, GP, 5/10/16, ML. 
SlE.R.Gribble, Journal, 17,19 June, 11 July 1932, GP, 5/10/16, ML. 
22E.R.Gribble, Journal, 31 December 1931, GP, 5/10/16, ML. 
23E.R.Gribble to Moriey, 2 December 1932, GP, 8/12/3, ML. 
^^E.R.Gribble, Journal, 17,19 June, 8,11 July 1932, GP, 5/10/16, ML. 
S^See J.P. Macguire, A History of the Catholic Church, p.272 for the nuns' views. 
^^E.R.Gribble, Journal, 10 & 18 September 1932, 7 September 1935, 23 December 1937, GP, 5/10/16, ML. 
S^E.R.Gribble, Journal, 10 June 1931, GP, 5/10/16, ML. 
S^E.R.Gribble, Journal, 6 January 1931, GP, 5/10/16, ML. 
^^E.R.Gribble, Journal, 6 January 1931, GP, 5/10/16, ML. 
30E.R.Gribble, Journal, 12 October 1937, GP, 5/10/16, ML. 
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"regular communicanf'^i. Yet, regardless of the Superintendent's spiritual 
merits, Gribble repeatedly bemoaned tiie lack of "a Godly man at the head of 
this settiement"32 and insisted that "tiie man who can successfully deal with 
the problems of Palm I. (sic) must be a man of strong faitii in God"33. The 
underlying message was that tiie only person fit to be Superintendent was 
Ernest Richard Bulmer Gribble. 
His conviction that he was tiie sole authority on Aborigines fuelled 
Gribble's intolerance towards Palm Island's secular officials. Few could 
match his exacting standards. He believed that Superintendent Cornell was 
"most unsuitable in everyway" and his successor, Delaney, was not "big 
enough" for the job34. Nor did Gribble hesitate to pomt out to various 
Superintendents that the task was beyond their abhities^s. 
His views had substance. There was a constant parade of 
Superintendents during the 1930s and 1940s. None had Gribble's lengthy 
contact with Aboriginal communities. Many were bureaucrats with little 
compassion for Aborigines who, as if by accident, found themselves 
wielding enormous power over large numbers of black lives. Gribble 
believed that some, such as Superintendent Prior, were too "young" and 
inexperienced for the position^^, and that others were drunkards or used 
their position to abuse Aboriginal women sexually^^. Other Superintendents 
were accused of lacking authority, living in fear of an Aboriginal rebellion 
and resorting to violence and/or intimidation to enforce their rule. 
31 NC. May 1941, p.7. 
32E.R.Gribble, Journal, 8 February 1932, GP, 5/10/16, ML. 
^^E.R.Gribble, Journal, 21 March 1932, GP, 5/10/16, ML. 
^^E.R.Gribble, Journal, 15 November 1932, GP, 5/10/16; E.R.Gribble to Moriey, 2 December 1932, GP, 
8/12/3, ML. 
35For example, E.R.Gribble, Journal, 21 March 1932, GP, 5/10/16, ML. 
36E.R.Gribble, Journal, 9 October 1935, GP, 5/10/16, ML. 
3 7 N C , November 1934, p.l8; E.R.Gribble, Journal, 21 September, 26 October 1933, 8 April 1934; 
E.R.Gribble to Feetham, 7 April 1934, GP, 8/12/3; Feetham to E.R.Gribble, 12 July 1934, GP, 8/11/8, 
E.R.Gribble to Delaney, 23 June 1934, GP, 8/12/1, ML. 
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Superintendent Foote, for instance, kept a revolver within arms reach of his 
office desk^s. 
It was hard for Gribble to accept the authority of an administration 
that he believed was indolent, incompetent and irrehgious. Yet his opinion 
was hardly objective. It was influenced by his faith in the infalhbility of his 
vision of an Aboriginal settlement and his messianic conviction that only 
he could bring that vision to fruition^^. Consequently, in an outline of 
suggestions for Palm Island submitted to the Queensland government, 
Gribble proposed duplicating the same strategies and vision that directed his 
rule at Yarrabah forty years earlier^o, 
Gribble eventuahy came to terms with his Palm Island appointment 
by deciding to transform the island into a Christian home for Aborigines. He 
envisaged it as an Anghcan mission in all but name with himself at its 
head^i. His ambition was inadvertently exposed in 1939 when he signed a 
routine report : "Ernest Gribble, Superintendent, Palm Island Anglican 
Mission"42. 
Gribble did find some solace at Palm Island. Under the successive 
leadership of Myquick, Simeon, Clarence, then Ellison Obah, a small group 
of Aborigines from Yarrabah had kept their faith and organised services 
amongst themselves^^. Beyond this group, there were many familiar faces. 
Two of the most prominent language groups on the island were the 
Indindji and Kongkandji. Many knew Gribble or had relatives who had 
^^E.R.Gribble, "Stories and Reminiscences", GP, 10/16/4; E.R.Gribble to Feetham, 7 April 1934, GP, 
8/12/3, ML. 
^^E.R.Gribble, "St George's Palm Island", GP, 10/16/2, ML. 
40E.R.Gribble, "Criticisms and Suggestions for Palm Island", GP, 8/12/3, ML. 
41 E.R.Gribble, "St George's Palm Island", GP, 10/16/2, ML. 
42E.R.Gribble, Report, GP, 10/16/5, ML. 
43E.R.Gribble, "St George's Palm Island", GP, 10/16/2; "St George's Mission to Aborigines on Palm 
Island", GP, 12/18/26, ML. 
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PLATE 29 Ernest Gribble and Sister Johnson at the entrance to the Palm 
Island Rectory c. 1950. 
Courtesy : North Queensland Diocesan Archives, Townsville.. 
^ 
PLATE 30 Ernest Gribble preaching c.1930 
Courtesy : Mitchell Library, Sydney. 
PLATE 31 Ernest Gribble outside the first St.George's Church, Palm 
Island. 
Courtesy : North Queensland Diocesan Archives, Townsville. 
PLATE 32 The Women's Guild stall. 
Courtesy : North Queensland Diocesan Archives. Townsville 
PLATE 33 Group wedding at Palm Island 
Courtesy : North Queensland Diocesan Archives, Townsville. 
mM.-?L^*i<- .... '-•;; 
PLATE 34 Procession for Bishop Feetham. 
Courtesy : North Queensland Diocesan Archives. Townsville. 
grown up during his time at Yarrabah. With this nucleus, Gribble set out to 
build Anglicanism on Palm Island. 
Services were were held in the open air until St Georges' Church was 
completed in September 1931. Like many buildings on Palm Island, it was 
built from local materials with a grass roof and plaited coconut palm walls. 
At its dedication, on 27 September 1931, Bishop Feetham conducted the 
island's first Church of England confirmation44. 
Under Gribble, Anglicanism mushroomed. By the end of his first 
year, 180 Aborigines had been baptised, 78 confirmed and nine couples 
married. Already the church was too small. Gribble wanted to use it as a hah 
and build a new, more solid, timber Church. He had instituted a Church 
committee; appointed Church wardens, organised a choir and musical 
accompaniments to services; appointed two Aboriginal representatives to 
Synod and arranged for services to be conducted by lay-members of the 
congregation during his absences in Townsvihe45. By 1931, it seemed that 
his dream of creating an Anglican island would be reahsed. 
Gribble's hopes were dashed in mid-1931 when Father Moloney, of 
the Sacred Heart Mission (MSC), came to minister to the island's Roman 
Catholics. Although Rome had held the lease on Butier Vale, Moloney was 
the first priest to be assigned permanentiy to Palm Island. The AIM 
missionaries had worked on tiie island suice 1924 but Gribble did not 
consider them rivals. In his opinion, they did not "cut much ice"46. 
Moloney, however, meant serious competition. At first, relations were 
cordial and the two priests met for tea and exchanged cards on their shared 
44ABMR, November 1931, p.l39: NC. November 1931, p.7. 
4 5 N C . December 1931, p.l5. 
46E.R.Gribble, Journal, 7 October 1932,17 December 1933, GP, 5/10/16, ML. 
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birth date47. But Rome's presence aggravated Gribble. The lease on Butier 
Vale gave Moloney easy access to the island's black residents while Gribble 
had to continue ferrying to and from Townsville48. More importantly, 
Moloney interfered with Gribble's ambitions by usurping his virtual 
monopoly of Christianity on Palm Island. Gribble was worried that "the 
R.C.(sic) Church wih take over the island"49. 
Gribble's attitude reflected the broader sectarian conflict engulfing 
mainland Australia during the first half of the twentieth century. In 
Queensland the tension was aggravated by the 1932 electoral victory of the 
Roman Catholic dominated Labor Party and the subsequent formation of 
the Protestant Labor Party to defend Protestantism and freedom^o.In 
Townsville, sectarianism was inflamed by the Roman Catholic Bishop, 
Terrence McGuire, who regarded his flock as besieged by followers of the 
Anti-Christ^i. On Palm Island, there were charges and countercharges on 
both sides. Many were legitimate. Just as many were fabrications fomented 
in malice and mistrust. Marriage was the first contentious issue. According 
to Roman Catholic dogma, the only binding marriages were those sealed by 
Roman rites. Roman Catholics marrying outside their Church were 
considered to be living in sin and, not being in a state of grace, were barred 
from the succour of the sacraments. In mixed denominational marriages, 
Rome required couples to marry in the Church and to vow to rear their 
offspring as Roman Catholics. The rigidity of Rome's position meant that 
Anglicans wanting to marry a Roman Catholic inevitably wed in their 
4''For example E.R.Gribble, Journal, 1931, passim; 23 November 1932, GP, 5/10/16, E.R.Gribble to 
Chairman, 26 October 1949, GP, 8/12/5, ML. 
48D.Gariand to E.R.Gribble, 17 September 1933, GP, 7/11/5, ML. 
49E.R.Gribble, Journal, 7 & 8 August 1932, GP, 5/10/16, ML. 
^^For fuller discussion see M.G.Sullivan, Dissent in the Labor Party 1938 to 1944, B.A. hons. University of 
Queensland, 1968. 
51j.P. Macguire, A History of the Catholic Church, pp.l83-202 gives a useful survey of 1930s 
sectarianism. 
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partner's Church. For Gribble, Rome's position meant the steady erosion of 
his congregation - both present and future. Arguments with Moloney 
resulted. The conflict escalated when Gribble discovered that "several of my 
children have been attending R.C. (sic) services" and that a number were 
baptised and confirmed by the Bishop McGuire while Gribble was in 
Townsville52. A "stormy meeting" with Moloney fohowed, during which 
Moloney allegedly "declared that his church was the whole Church and that 
[Anglicans] were no part of the Catholic Church. That our marriages were 
not legal from Ch[urch's] point of view etc.etc."53. Gribble retaliated by 
announcing that his "gloves were ofi"^^. Thereafter, he and Moloney 
became bitter competitors for the possession of the souls on Palm Island. 
Gribble had cause for concern. In the eighteen months after 
Moloney's arrival, the number of Roman Catholics on Palm Island 
increased from fifteen to 262 and included 209 baptisms and 110 
confirmations^^. By August 1933, at least five Anglicans had converted to 
Roman Catholicism^^. 
According to Gribble, the Roman Catholic Church singularly 
fomented sectarianism on Palm Island. He accused Moloney of a "ruthless 
propaganda campaign"; bribing Anglicans to convert and using 
"tactics...dehberately [designed] to gain over my people"^''. Gribble and 
Father Connors, MSC, Moloney's successor, "maintained an open and 
52E.R.Gribble, Journal, 9 June 1932, GP, 5/10/16, ML. 
53E.R.Gribble, Journal, 7 & 8 August 1932, GP, 5/10/16, ML. 
54For example, E.R.Gribble, Journal, 6 & 22 July, 4 August 1932, GP, 5/10/16, ML. The St Anne's 
marriage register only identifies mixed marriages after 1944. From then until Gribble's departure in 
1957, 24 mixed weddings were performed at St Anne's. The number of mixed marriages at St George's is 
not known. 
5^J.P. Macguire, A History of the Catholic Church, pp.66-67,155; St Anne's Service Register, Palm Island. 
^^Moloney, letter to editor (possibly Townsville Bulletin), August 1933, GP, 9/12/20, ML. 
57E.R.Gribble, Journal, 8 August, 7 December 1932,5 May 1933, GP, 5/10/16, ML. 
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mutual hostility"58. Gribble claimed Connors lured Anglican boys to his 
house with lollies to baptise them covertly^^. Subsequent Roman Catholic 
priests were also charged with "buying" supporters^o. 
In reality, the battle was far from one-sided. Palm Islanders remember 
"wild" arguments between Gribble and Father Foster with the two of them 
"going at each other's throat"6i. Not to be outdone and despite a perennial 
shortage of cash, Gribble bought a wireless to reclaim Anglicans that he 
alleged were being drawn to the Roman Catholic Church by their radio^2 He 
even abandoned his ardent opposition to white employment of 
Aborigines63. Although Gribble continued to condemn the white 
administration for sending Aboriginal girls into domestic service on the 
mainland64, when Rome began sending their girls to work for Catholic 
families, Gribble suddenly insisted that his Church send their girls to work 
for Anglican families^s. In a grisly contest for souls, both denominations 
vied to be the last to baptise dying Aborigines. Gribble readily entered the 
fray by deliberately re-baptising members of other communions and anyone 
on their death bed was liable to be christened up to three times^^. The rivalry 
entered the realm of the macabre after a member of Gribble's congregation 
died from leprosy on Fantome Island. Gribble was notified of the death but 
before he arrived at the island, the resident Roman Catholic priest buried 
^^J.P. Macguire, A History of the Catholic Church, p.l87. 
^^E.R.Gribble, Journal, 1 June 1936, GP, 5/10/16, ML. 
^ Q N C . February 1935, p.l2. 
"llnterview, Valentine Clump-point, Palm Island, 8 January 1985. 
62E.R.Gribble, Journal, 28 August 1933, GP, 5/10/16, ML. 
^^E.R.Gribble, note at the end of 1939 journal, GP, 5/10/22, ML. 
^ N C . July 1935, p. 15. 
65E.R.Gribble to Chairman, undated, GP, 8/12/6, ML. 
^^NC. June 1931, p.6; Interview, Sister Paul, Palm Island, 6 January 1985; E.R.Gribble, Journal, 6 May & 9 
September 1933, 10 October 1934, 15 April 1935, 17 August 1935, GP, 5/10/16; E.R.Gribble to Fr 
Connors, 10 October 1934; E.R.Gribble to Superintendent, 5 May 1935, GP, 8 /12/1 ; E.R.Gribble to 
Superintendent, 22 April 1935, GP 7/11/1; E.R.Gribble, Journal, 10 August 1946, 4,6,9, February 1947, 
GP, 6/10/30; E.R.Gribble to Feetham, 10 March 1947; to Chairman, 12 October 1949, Chairman's 
Correspondence, ABM & Aborigines, PI, 1945-49, Series 4, ML. 
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the body, claiming that the funeral could not be delayed because of the 
summer heat. Gribble was furious. He insisted the body be dis-interned and 
reburied under Anglican rites. The dispute was terminated only after the 
white administration intervened to quash Gribble's demands^^. 
Gribble's animosity grew in direct proportion to Rome's size and 
influence. In 1933, a presbytery was built at Butier Vale. The followmg year, 
a chapel (Our Lady of Victories) was built at tiie Lock Hospital for venereal 
disease on Fantome Island, and the Australian Sisters of tiie Congregation of 
Our Lady Help of Christians came to Palm Island. They visited the camps, 
taught hygiene and sewing and, in October 1934, opened St Anne's Convent 
and Primary School^^ j ^ tj^ g ^^^^Q yg^j., the Catholics were given a block of 
land, on the reserve and closer to tiie main settiement, to build a Church. In 
1939, the Queensland government established a Leprosarium for the 
treatment of Hansen's Disease, at the northern end of Fantome Island, and 
staffed it with Catholic nuns. In 1944, the Congregation of Our Lady Help of 
Christians was replaced by the international order of the Franciscan Mission 
of Mary. Rome's spiritual impact grew as quickly as its physical presence. 
Between 1931 and 1944, there were 710 Cathohc baptisms and 59 marriages. 
By 1944, tiie Roman Catholic population of Palm Island totalled 304 adults 
and 90 school children^^. 
A few individuals aside, Gribble detested the nuns and his views did 
not mellow with the years''^. He was convinced they worked in insidious, 
evil ways to "seduce" his congregation from him''i : bribing Anglican girls 
"'Interview, Sister Paul, Palm Island, 7 January 1985. 
^^J.P. Macguire, A History of the Catholic Church, p.l57, E.R.Gribble, Journal, 25 October 1934, GP, 
5/10/16, ML. 
^9j.P. Macguire, A History of the Catholic Church, pp. 251-253. 
''OE.R.Gribble to Bp Feetham, 24 April 1936, GP, 8/12/3; to Archdeacon Cowland, 9 January 1952, GP, 
8/12/2, ML. 
' lE.R.Gribble to Chairman, 30 June 1945, Chairman's Correspondence, ABM & Aborigines, P.L, 1945-49, 
Series 4, ML. 
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with wedding dresses to induce them to marry in the Roman Catholic 
church; distributing Easter gifts "to ah and Sundry" to lure them to Mass 
and using tobacco to inveigle Anglicans into converting72. His position was 
so rigid that, in Townsville, he would not even share a taxi with nuns even 
when he was tired and late for an appointment''^. Gribble was particularly 
contemptuous of the softiy spoken Franciscans from Quebec. In a spiteful 
display of racism, Gribble accused them of being "dago disturbers" out to 
"captiire the whole outflt"74. 
Gribble's anxiety about the Popish incursion progressively extended 
beyond sectarianism into paranoia. He became convinced that Rome had a 
personal vendetta against him. When two young boys performed a childish 
prank and "relieved nature into [his] tool box", Gribble was convinced that it 
was a deliberate act of spite because "the little wretches" were Roman 
Catholics''^. In the same vein, he complained that the nuns and even the 
"Roman children...speak most disrespectfully of myself"^^. His constant, 
often petty, complaints made some of Gribble's superiors sceptical of his 
veracity. Gribble felt obliged to reassure the ABM Chairman that he did not 
"fly off the handle" about Rome but only acted on "facts"77. 
Rome, however, had similar grievances. After the opening of the 
Lazaret on Fantome Island, Gribble apphed to the government for a house 
on the island so he could stay overnight to tend dying patients. Rome was 
opposed. It argued that Gribble treated the nuns with "contempt and 
''2E.R.Gribble, Journal, 8 February 1936,15 April 1936, GP, 5/10/16, E.R.Gribble to Fr Moloney, 9 March 
1942, GP, 8/11/14, ML. 
7%.R.Gribble, Journal, 27 April 1936, GP, 5/10/16, ML. 
''4E.R.Gribble to Feetham, 10 March 1947, Chairman's Correspondence, ABM & Aborigines, PL 1945-49, 
Series 4; E.R.Gribble to C.E.Smith (N.Q.Diocesan Registrar) 25 December 1946, GP, 8/12/4; E.R.Gribble 
to Capt. Cowland, 9 July 1945, GP, 8/11/16; 9 January 1952, GP, 8/12/2, ML. 
^^E.R.Gribble, Journal, 10 August 1934, GP, 5/10/16, ML. 
''^E.R.Gribble to Feetham, 24 April 1936, GP, 12/3, ML. 
''^E.R.Gribble to Chairman, 29 October 1949, GP, 8/12/5, ML. 
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disrespect"; caused "trouble and contention" by his "belligerent and 
unfriendly" attitude and that his only aim was "to stir up strife". An 
ultimatum was presented that the nuns might withdraw from Fantome 
Island if Gribble's request was granted^s. Even George Sturges, a devoted 
Anglican, an admirer of Gribble and the then Superintendent, believed that 
"it would have been trouble all the way if [Gribble's request] had been 
granted"79. 
The "big quarrel" between the Anglican and Roman Catholic 
Churches was no secret. In an extension of the existing tension between the 
island's numerous tribes, sectarianism permeated and divided the 
Aboriginal community into hostile denominational camps : 
Say we got on that side 200 people and 100 over there. 
That what they were growling about...you might believe 
Father Gribble...That's what he didn't like...'Oh you steal 
my Church boy you see'...He come charging around. 'Oh 
you steal my people. You steal mine'. 'No I didn't steal 
him. He come by himself...That's how the enemy 
started...Well then we beat him 'cause we had the 
school...convent [and] them nuns. Oh we got more 
then!80 
Aboriginal involvement in Palm Island's sectarian rivalry exploded 
into the public domain as early as 1933 when John Mitchell Barlow, son of 
Yarrabah's Menmuny, organised a petition protesting Roman Catholic 
proselytising and their claim that Anglican "sacraments are not Christian 
and our marriages are not true marriages"^i. The petition was sent to the 
Townsville papers and given guaranteed coverage by being presented at the 
1933 Diocesan Synod. Although Gribble denied any involvement. 
''^Fr Foster to C.O'Leary (Director of Native Affairs) 19 November 1947, Anglican Church File, 
Department of Commuiuty Services, Pakn Island. 
''^Interview, George Sturges, Brisbane, 22 January 1985. 
^^Interview, Gregory Clarke, Palm Island, 7 January 1985. Gregory Clarke was a member of Gribble's 
congregation before converting to Roman Catholicism. 
^Ipetition, 16 July 1933, GP, 9/12/10, ML. 
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Superintendent Delaney, a Roman Cathohc, contended that Barlow 
confessed to acting on Gribble's instructionsS2 Certainly Barlow was a 
novice to the ways of petitions. He "comphed the names of the people 
himself instead of letting them sign it" and mistakenly included the name 
of a Roman Catholic on his list® .^ When exposure of the debacle seemed 
imminent^, Gribble appealed to his ally, the Bishop. Feetham ordered that 
another petition be drawn up, signed by the "actual people" and threatened 
to go to the Premier should its preparation be impeded^^. Gribble collected 
ninety-five signatures for the 'new' petition86. 
Feetham's whole-hearted support for Gribble's sectarian battie helped 
inflame denominational antagonism both on Palm Island and throughout 
the Diocese of North Queensland. Following a failed attempt at 
reconciliation with Bishop McGuire, Feetham used the public forum of the 
1933 Synod to accuse Roman Catholicism of "proselytising" and "poaching" 
Palm's Island's Anglican congregation^^ McGuire responded, in the 
Townsville Daily Bulletin, by equating Anglicanism with Protestantism. 
Feetham was insulted. As a High Churchman, he viewed the Anglican and 
Roman communions as part of a universal Catholic Church and totally 
unrelated to the fragmented sects of Protestantism's. With Feetham's 
support, Gribble reiterated the charge of proselytising in a letter to the 
Bulletin'^. McGuire retaliated by publishing the same charge against 
Gribble^o. 
82Delaney to E.R.Gribble, 29 June 1934, GP, 7/11/1, ML. 
^E.R.Gribble, Journal, 13 July 1933, GP, 5/10/16, See newscuttings, GP, 9/12/10, ML. 
^E.R.to Feetham, 17 July 1933, GP, 9/12/10; Delaney to E.R.Gribble, 29 June 1934, GP, 7/11/1, ML. 
SSpeetham to E.R.Gribble, 26 July 1933, GP, 7/11/1, ML. 
^E.R.Gribble, Journal, 17 July 1933, GP, 5/10/16, ML. 
87E.R.Gribble, Journal, 20 June 1933, GP, 5/10/16, ML. NOR. 29 July 1933. 
°°J.P. Macguire, A History of the Catholic Church, p.l86. 
'^E.R.Gribble to Feetham, 4 August, 1933, GP, 9/12/10, ML. 
^^E.R.Gribble, Journal, 21 July 1933, GP, 5/10/16; E.R. to Feetham, 4 August 1933; Bp Macguire to 
E.R.Gribble, 18 August 1933, GP, 8/11/8, Collected newscuttings, GP, 9/12/10, ML. 
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During 1934, Gribble bombarded Feetham with accusations of Roman 
proselytising^!. Primed by Gribble's complaints, Feetham used Synod to 
deliver another pubhc broadside to Rome by instructing his priests to 
"discourage and prevent" mixed marriages in an effort "to save the homes 
of our people from Roman threats to tear them asunder"92 
Later, gambling and alcohol became the primary issues of dispute. At 
St. Georges, Gribble told his congregation to "Knock off wine. Knock off 
beer...Knock off gambling. Everything"^^. He attacked Rome and the white 
administration for allowing gambling schools; accused Roman Catholic 
women of prostituting themselves for gambling money and claimed that 
one of them sold "herself to 6 men in 1 night"^4 Even the clergy suffered 
Gribble's puritanical onslaught. Father Connors was condemned for 
drinking beer and Bishop McGuire for allowing his visits to Palm Island to 
"degenerate in Guzzhng(sic) liquor"^^ One of Palm Island's defectors from 
Anglicanism suggested that such 'wowser' attitudes abetted the leakage of 
Gribble's congregation to Rome^^. Nevertheless, Gribble's cause was pushed 
by the Northern Churchman, in 1934, and by Feetiiam at tiie 1937 Synod^''. 
For Gribble, Rome's presence transformed his vision of creating an 
Anglican island into a competition to defeat the popish enemy. This agenda 
shaped his modus operandi and the character of his mirustry. He attacked 
his cause with fierce determination - aiming to create a Church that 
infhtrated all corners of the island and impinged on all aspects of every 
resident's life. To ensure his Church's influence, Gribble set up a network of 
91 Feetham to Gribble, 6 November 1935, GP, 8/11/8, ML. 
92NC, July 1934, pp.9,14; J.P. Macguire, A History of the Catholic Church, p.l87. 
^•^Interview, Gregory Clarke, Palm Island, 7 January 1985. 
94E.R.Gribble, Journal, 12,16,18 July 1934, GP, 5/10/16, ML. 
95E.R.Gribble to Feetham, 9 September 1936, GP, 8/12/3; Journal, 2 May 1936, GP, 5/10/16, ML. 
^^Interview, Gregory Clarke, Palm Island, 7 January 1985. 
97j.P. Macguire, A History of the Catholic Church, p.l87. 
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Anglicans in contact with all groups on the island and a Women's Guild 
was established to "undertake...work for the church, visit the sick, and 
welcome new-comers to the settlement". By early 1932, Ezara Geesu was 
licensed by the Bishop as a lay-reader and began work at the island farm 
where "a number of church people [were] employed". Gribble acquired a 
horse to give him greater access to groups living beyond the main 
settlements^. As new communities were set up around the island, Gribble 
followed by estabhshing churches - first at Wahaby Point and later at Pench 
BaySS. Gribble also extended his domain to include the Government Lock 
Hospital on Fantome Island. Without a boat, however, Gribble's visits were 
limited and it galled him that the AIM and Rome could visit at will because 
they had boatsi^^. Feetham agreed and a launch, the Allegro, was acquiredi^i. 
Gribble then organised the building of St Martin's church at the Lock 
Hospital. When the Leprosarium opened, St Lukes' Church was built^02_ A 
boat also made it possible for Gribble to occupy nearby Esk Island and have 
readier access to both Palm and Fantome Islands. He hved there 
intermittentiy but Esk's lack of a fresh water made permanent residency 
difficulties. By 1935, however, the Church had obtained a lease on a portion 
of the Palm Island reserve and a rectory was builti04 After its completion, 
Gribble's onerous journeys to Townsville abated and he centred his life on 
Palm Island. 
Gribble also ensured that his Church was spiritually conspicuous. 
Responding to Rome and the High Churchmanship of the North 
S^NC. November 1931, p.7. 
^NC. April 1942, p.l4. 
IQQNC. November 1931, p.ll. 
101 E.R.Gribble, Journal, 7 October 1932,10 July 1933, GP, 5/10/16, ML. 
1Q2ABMR. April 1936, p.52, August 1941, p.ll8. 
103E.R.Gribble, Journal, 4,14, 20 February 1935, GP, 5/10/17, ML. 
104E.R.Gribble, JournaL 21 September 1934, GP, 5/10/16, ML. 
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Queensland diocese, Gribble insisted on being addressed as 'Fatiier' or 
'Canon' and instituted the Angelus - an especially Anglo-Catholic prayer, 
said thrice daily (at 6am, 12pm and 6pm) and signalled by the ringing of the 
Church bell. Sunday mass, confirmations and feast days were preceded by a 
procession through the settlement led by Gribble and the flag of St George. 
Gribble, and later his white assistants, gave religion lessons in the state 
primary school and during World War 11 he used the Church bell to call his 
parishioners to noon-day intercessions. 
Gribble worked to make St. Georges the social as well as spiritual 
centre of the island. He had dual motives. Gribble not only wanted to defeat 
Rome and claim the island for Anglicanism. He also had a genuine desire to 
transform Palm Island into a compassionate, cheerful home for the black 
community. By June 1931, Gribble had established a lending library and gave 
open air lantern lectures to large audiencesi*^^. At his instigation, the male 
communicants revived the post-Christmas sports held by Gribble at 
Yarrabah and Forrest River, and at Palm Island during Superintendent 
Curry's rulei06. Gribble considered a Church hall essential "to hold our own 
against the Church of Rome"iO''. After the new St Georges was dedicated on 
3 July 19351'^^, the old church became the hall until 1939 when a new one 
was built. The hall became the focus for much of the island's organised 
recreation - including dancing lessons, band and choir practise, wedding 
feasts, scout meetings, euchre and birthday parties. Gribble also incorporated 
a weekly boys' night, men's night, games night and Children's Corner into 
the hall's busy schedule. Under his sternly benevolent eye, weekly dances 
were held and the entire community was welcome. The hall's particular 
lOSpor example, E.R.Gribble, Journal, 19 December 1931, GP, 5/10/16, ML. 
lO^E.R.Gribble, Journal 1 January 1938; M.Kennedy Born a half-caste. p.lO 
lO^NC. November 1938, p.l 3. 
lO^E.R.Gribble, Journal, 3 July 1935, GP, 5/10/16, ML. 
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asset was that, for many years, it was one of the few buildings on the island 
with its own power generator and, therefore, night-time lightingio^. A 
children's playground was built nearby and also provided with lighting to 
free parents to attend Church functions. For the congregation's women, the 
Women's Guild and the Guild of St Mary offered a social outiet and it was 
they who ran the Church stall on "tourist day" each week - selling 
Aboriginal craft work that was donated during the offertory at Church 
servicesii'^. 
Many Palm Islanders were drawn to Gribble's church merely by the 
social facihties it offered. For some, the church filled the spiritual void 
created by transportation to Palm Island and isolation from their land, kin 
and cultural context. For others, Anghcanism offered a replacement for 
cultural and religious structures fragmented by years of white colonisation 
and mission life on the mainland. Many, however, married Christian and 
indigenous ontologies by weaving Christianity into their traditional world 
view. David Thompson has demonstrated the operation of this process at 
Lockhart River missionin but empirical evidence for Palm Island is difficult 
to find because opposition to traditional practices by missionaries and the 
white administration forced many elements of Aboriginal culture 
undergroundii2. However, research conducted on a Queensland reserve in 
the early 1940s shows graphically how Aborigines reconciled Christian and 
Aboriginal epistemologies, and modified traditional customs to avoid the 
wrath of the white administration. According to anthropologist, C.Kelly, old 
people accommodated Christian denominational differences in terms 
I'^^E.R.Gribble, Journal, 18 June 1935, GP, 5/10/17, ML; Interview, Mrs Krause, Brisbane, 22 January 
1985. 
ll^NC, June 1933, p.l3. 
lllD.Thompson, 'Bora is Like Church', Sydney, Australian Board of Missions, 1982. 
112lnterview, Gregory Clarke, Palm Island, 7 January 1985. 
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Aboriginal kinship law : "All these feller have different 'skin' but all know 
Father". The fact that priests opposed inter-denominational marriages 
seemed to reinforce the validity of their interpretation. Kelly also found 
that, unknown to the administration, dying hospital patients were always 
tended by a clever man. At his signal, a relative would induce the dying 
person to look "upwards so that, at the moment of death, his spirit would 
also go straight up and not stay around the camp". The ritual was practised 
even by an "an ardent [Aboriginal] mission worker". Medicine men 
practised on Palm Island, at least into the 1930s, and the people's faith in 
their powers is well documented and similar practises may have occurred 
on Palm Island. Kelly also records that Aborigines adapted to the outiawing 
of mourning rites, including body painting and smoking of the deceased's 
house, by shortening the length of the rituals and conducting them 
secretively under the cover of nightu^. Palm Islanders may have responded 
to the opposition of traditional rites by missionaries and white officials in 
similar ways - at least unth the 1950s when the relocation of people from the 
camps to houses throughout the settiement sapped tribal cohesionii4. 
Gribble was blatant about his attacks on Aboriginal culture. He 
objected to Aboriginal mourning traditions and "set to work to remedy all 
this state of things" and "[g]radually things became more decent and 
decorous, and the singing of hymns (sic) took place of the horrible howling 
and waihng"ii5. He deposed one of his assistants for practising "sorcery" and 
held his dances in the hall on Saturday night to reduce attendance at the 
weekly corroboree sponsored by the white administration. When the 
ll-^C.Kelly, "Some Aspects of Culture Contact in Eastern Australia", Oceania, 15, 2,1944, pp.148-150. 
114lnterview, Neville Bonner, Sydney, 30 August 1986. 
1 llE.R.Gribble, "St Georges Mission to Aborigines on Palm Island", GP, 12/18/26, ML. 
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corroboree was changed to a different night - Gribble changed the day of the 
danceii^. 
Gribble's missionary work was integral in the erosion of traditional 
Aboriginal identity. Tribal affiliations became submerged in the broader 
social base of Christianity and entrenched through sectarian rivalry. 
Christian doctrine eroded the strength of Dreamtime law; the ritual of 
Church services replaced totemic rituals that could not be fulfilled outside 
tribal territory; progress through the Church's hierarchicahy ordered 
sacraments offered an alternative to traditional rites of passage that were 
prevented by inadequate tribal representation, the absence of elders and the 
opposition of white officials. Gribble's choir undermined the standing of 
tribal song-men and his hymns competed with traditional songs in the 
community's choral repertoire. His use of Church participation as the 
criteria for appointing lay-readers and committee members cut across the 
traditional measure of authority based on age and knowledge. The exclusion 
of women from the political and spiritual domains of the Church clashed 
with the ritual autonomy and political influence women exercised in 
traditional society, while Church rites usurped their formerly pre-eminent 
role in rituals such as marriage. Womens' loss of power was reinforced by 
the Church's social agenda with its emphasis on rigid sexual stereotypes, 
economic subordination and the relegation of women to the domestic 
sphere. 
For many, the onslaught was too great. After famihes saw four or five 
generations born and die on Palm Island, their "roots" were on Palm 
Islandii''. They relinquished their tribal identity; assumed the name 
llE.R.Gribble, Journal, 1933-1937, GP, 5/10/16 - 5/10/20; April 1941, GP, 6/10/24, passim, ML. 
11'Interview, Neville Bonner, Sydney, 30 August 1986. 
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Bwgcolmans (Palm Islanders) and called Palm Island homeii^. Yet there are 
indicators of the preservation of indigenous culture on Palm Island. 
Traditional weapons and crafts continued to be manufactured and sold on 
tourist days; Aboriginal dances were preserved and performed at public 
corroborees; Torres Strait dances were performed at Gribble's dances and 
traditional Torres Strait songs were sung in the Roman Catholic Church at 
Fantome IslandU^. Paul Wilson illustrates that Aborigines "dynamic 
adaption to white ways...made kinship systems and family structure 
different from traditional patterns but still distinctively Aboriginal". Archie 
Weller also stresses that "the seeds of Aboriginahty"!20 remain despite the 
cultural accommodation necessitated by contact with white society. This 
resilience and adaptability is perhaps the most remarkable feature of the 
acculturation process on Palm Island. 
In his personal relations with Aborigines, the stern authoritarianism 
of Gribble's past re-surfaced. He still adhered to the quasi-military, public 
school model on which he had based Yarrabah and Forrest River. 
Aborigines remember being coerced into Church and "if you don't go to 
Church, he catch you and big row"i2i. Gribble trained his dog, Nippo , 
(Bando's successor) to seek out tardy members of his congregation and "bah 
'em up on the road and hunt 'em...sort of charge 'em...into the church"i22. 
During services, Gribble lectured children about their behaviour and berated 
his congregation for hours on endi23. Spitting "hell-fire and brimstone". 
ll^Interview, Neville Bonner, Sydney, 30 August 1986; P.R.Wilson, Black Death White Hands, p.42; 
W.Thaiday, Under the Act, p.l9. 
l l^oanne Watson, personal communication, 21 November 1991. 
120p.R.Wilson, Black Death White Hands, 1982, pp.43, 46; A. Weller, The Day of the Dog, Sydney, 
George Allen & Unwin, 1981. 
121lnterview, Gregory Clarke, Palm Island, 7 January 1985. 
122lnterview, Gregory Qarke, Palm Island, 7 January 1985; George Reid, Palm Island, 9 January 1985; 
Annie Charles, Palm Island, 8 January 1985. 
l23Feetham to Chairman, 1 July 1945, Chairman's Correspondence, ABM & Aborigines, PI, 1945-49, 
Series 4, ML. 
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Gribble regularly took his parishioners to taski24. He even trained Nippo to 
recognise the last hymn of service and the obedient canine would stand 
guard at the Church door - stopping anyone from leaving before the flnal 
hymn was sungi25. 
Gribble did not hesitate to use violence to enforce conformity. When 
"boys got into mischief or...got in and drank his communion wine...well...he 
put them on the mat"i26. When a parishioner committed a minor 
misdemeanour "Dadda Gribble got up and whacked him across the face"i27. 
Others remember seeing him : 
fight a bloke...knocked him out...he took Father Gribble 
on and Father Gribble said 'Right!' Oh he would have 
been an old man and still licked him...no schinanikin' 
about him. He hit you on the knuckles quick and lively. 
He was stricti28. 
Convinced that blacks were innately licentious, Gribble strictiy 
segregated even married couples during Church services - although he did 
not impose the same rule on white members of the congregationi29. Married 
couples were banned from his dances if they were found dancing with 
anyone other than their spouse; adults who wavered from Gribble's rigid 
moral code were lectured from the pulpit, and he refused to administer the 
sacraments to couples 'living in sin'i^o. Sometimes pubhc humiliation was 
combined with a physical reprimand. When he "find couple [small] boys 
smoking...slap them...stand [them] in the church teh ah the people...He was 
1 ^ '*Interview, Neville Bonner, Sydney, 30 August 1986. He recalled one sermon in which Gribble "was 
finding that we the Aboriginal people had lost a lot of our...sharing and caring...and...he said 'and you 
have come the stage where it is me first, me second, and anything left over me again'". 
125lnterview, Gregory Clarke, Palm Island, 7 January 1985; George Reid, Palm Island, 9 January 1985. 
12ointerview, Mrs Krause, Brisbane, 22 January 1985. 
127interview, Hazel Barlow, Yarrabah, 31 December 1984. 
128lnterview, George Reid, Palm Island, 9 January 1985. 
129lnterview, Valentine Clump-point, Palm Island, 8 January 1985; George Sturges, Brisbane, 22 January 
1985. 
130E.R.Gribble, Journal, 12 March 1936, GP, 5/10/16. Also Journal, 1 September 1954, NQDioA. 
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strict"i3i. Children who pilfered fruit from his garden were treated 
similarlyi32. Gribble insisted on being treated with respect: 
He came up and just that minute I was feeding...the 
baby...and [he] called out to me and I said 'What?'...Oh! 
Didn't he flare at me. Yes! And I couldn't say anything...I 
couldn't say anything back to him. I just had to apologise 
for answering him in that manner. Lucky he didn't slap 
me! Oh yes. He was a fiery tempered person!i^-^. 
Gribble also endorsed many of the white administration's oppressive 
methods. He approved of the policy during the 1930s, of gaoling adulterous 
Aborigines and dressing female offenders in "bag pants" [ie trousers made 
from rough hessian bags] as a further punishmenti34 ^g supported the 
imposition of the curfew; of dormitories to separate children and parents, 
and of ostracising allegedly persistent wrong-doers to nearby Brisk, Eclipse or 
Curacoa Islandsi^s. Often Gribble's authoritarianism went further than that 
of the administration. After deciding that some of the island's male 
residents were "addicted to vices, moral and otherwise", Gribble wanted to 
establish a boot-camp and remove the men forcibly to "a special 
establishment where they will be under strict control, live in barracks, 
drilled and employed and when proved worthy then drafted to live 
amongst decent people"i3^. 
As a chaplain on a government settlement, Gribble's capacity to 
discipline Aborigines was limitedi^''. More decisive in shaping Aborigines' 
response to Gribble was his intimate and caring involvement with the 
people. In the lonely and often brutal context of Palm Island, Gribble's 
l-^llnterview, Gregory Clarke, Palm Island, 7 January 1985. 
1^2interview, Valentine Clump-point, Palm Island, 8 January 1985. 
I'^'^Interview, Hazel Barlow, Yarrabah, 31 December 1984. 
134E.R.Gribble Journal 13 April 1934,9 January 1935, GP, 5/10/17, ML. 
l^NC, April 1939, p.9. 
136E.R.Gribble, Report, 11 September 1941, GP, 10/16/1, ML. 
1-^''interview, Gregory Clarke, Palm Island, 7 January 1985. 
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compassion was welcomed and, according to C.D.Rowley's assessment of 
missionaries, atypicaU^s. When Nick injured his back, for example, Gribble 
visited him twice a day and rubbed him with linimenfi^^. When Betsy 
Flynn was dying but unable to lie down, Gribble lent her his study chair so 
she would be comfortablei40. When a cyclone devastated the centre of the 
island, Gribble, then seventy-two years old, stayed "up all night receiving 
refugees" at the halli4i. HQ mediated in innumerable domestic disputes, 
took the Choir Boys on picnics, and each day visited the homes of his 
parishioners, the sick, dying and those in goali42. He treated his congregation 
with paternal benevolence - laughing in the middle of Evensong when 
"some animal in the thatch roof dropped its excrement fairly on the top of 
[his] bald head"i43, wiggling his ears during sermons to entertain the 
childreni44 and incorporating "fairy tales into Evensong as a kind of 2nd 
lesson"i45. 
Gribble's open condemnation of some of Palm Island's white officials 
marked his separateness from the administration and earned him the 
community's respect. Even visitors to the island were struck by a fire of 
defiance in Gribble that was so strong, it even permeated his physical 
l-^^C.D.Rowley, A Matter of Justice, Canberra, Australian National University Press, 1978, passim. 
l^^E.R.Gribble, Journal 8 May 1933, GP, 5/10/17, ML. 
140E.R.Gribble, Journal, 31 July 1933, GP, 5/10/17, ML. 
141 Bp N.Q'land to Chairman, 7 March 1940, GP, 8/12/5, ML. 
142For example E.R.Gribble, Journal, 20 November 1931,16 December 1932, 30 January 1933, 6,11 April 
1933, 28 March 1936,13 February 1941, GP 5/10/16 - 6/10/24, ML; Interview, Neville Bonner, Sydney, 30 
August 1986; Valentine Qump-point, Palm Island, 8 January 1985. 
143E.R.Gribble, Journal, 24 April 1932, GP, 5/10/16, ML. 
144[nterview, David Philp by M.Debelle, Townsville, 15 January 1984. 
145Hubbard to E.R.Gribble, 3 November 1938, GP, 8/12/1, ML. 
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presence: 
He was tall, spare, about sixty-five, with a purpose that 
kept his spirit and constitution iron-hard and rustiess. 
His eyes glowed sombrely. He had spent a lifetime 
among the blacks...and he knew them. They were his 
friends...When the government rested too-heavy a hand 
on them, he, a respected clergyman, was not afraid to be 
agin the government. It had not made him a popular 
figure. He had fought many fights and written fiercely 
for a newer freer more liberal Black Austraha Policy. He 
burned with injusticei46. 
It galled him that Aborigines were barred from using the island's 
tennis court so he buht a second court, adjacent to his Church, for tiie black 
residentsi47. He considered the government's rations inadequatei48, so he 
cultivated an extensive garden with a wide range of fruit and vegetables, 
and sold tiiem to the people from tiie Church vestry. Certainly, Gribble's 
tennis court attracted people to his congregation and the sales of fruit 
supplemented the Church's income. But Aborigines also remember the 
tennis court as great entertainment, and that Gribble's fruit was cheap and a 
welcome addition to a limited dieti49. 
Gribble was open about his disagreements with the island's white 
officials. He would "let fly with some very strong criticism of the 
Administration" and "often" used his sermons to take them "to task"i5^ 
over issues such as Sunday football, gambling and mixed sex outings. He 
boldly chahenged Superintendents about the island's living conditions; 
gaoling Aborigines without trial or by trial in camera,i^i and publicly 
harassed those who banned his fruit sales or barred dormitory girls from 
146D. Birtles North-West bv North, p.l48. 
147M.Kennedy Born a half-caste. p.lO; E.R.Gribble, Journal, 12 March 1936, GP, 5/10/16, ML. 
148E.R.Gribble to Moriey, 2 December 1932, GP, 8/12/3, ML. 
149lnterviews, Sister Paul, Palm Island, 6 January 1985; Valentine Clump-point, Palm Island, 8 January 
1985; Neville Bonner, Sydney, 30 August 1986. 
l^*^Interview, Neville Bonner, Sydney, 30 August 1986. 
ISlE.R.Gribble, JournaL 7 January 1953, NQDioA; E.R.Gribble to Julian, 10 May 1935, GP, 8/12/1, ML. 
419 
attending Evensongi52. As a result, many Aborigines saw Gribble as a man 
who "stood up [to the administration]. If they got out of hand he'd tell 'em 
too. He was frightened of no-one"i53. 
Gribble's reputation as a champion of Aborigines preceded his arrival 
on the island and his constant stories about his past reinforced the 
messagei54. He quickly estabhshed his local credentials as an advocate by 
defending Aborigines in their disputes with Palm Island's white officials. 
When a group of seventeen Aborigines, including a pregnant girl, arrived at 
Palm and accused the police responsible for their transportation with 
chaining and whipping them, Gribble wrote to the Association for the 
Protection of Native Races (APNR) and precipitated an extensive inquiry by 
the Chief Protectories. Believing uncompromisingly in the superiority of 
missions over government settlements, Gribble incurred the wrath of the 
Chief Protectories by corresponding with Rev Moriey (APNR), Chairman 
Needham and the Superintendents of Weipa, Mitchell River, Mapoon and 
Yarrabah, protesting the transportation of "merely naughty folk"ie7 to Palm 
Island and urging that they be allowed to return home or be joined by their 
familiesies. At Gribble's behest. Bishop Feetham and Chairman Needham 
even intervened to ensure that some transportees were returned to 
missionsie9. 
ie2Delaney to E.R.Gribble, 9 April 1934, GP, 7/11/1; Julian to E.R.Gribble, 17 July 1937, GP, 7/11/1, ML. 
le^interview, George Reid, Palm Island, 9 January 1985. 
ie4interview, Neville Bonner, Sydney, 30 August 1986. 
leSE.R.Gribble, 20 March 1933, GP, 8/12/3, ML. 
le^CPA to E.R.Gribble, 19 August 1937, GP, 8/11/9, ML. 
le^E.R.Gribble to Moriey, 2 December 1932 GP. 8/12/4 ML. 
leSpor example E.R.Gribble to Needham 1 May 1931, GP, 8/12/1; J.A.G.Housden (Mitchell River) to 
E.R.Gribble, 24 April 1931, GP, 7/11/7; Fr J.Norman (Yarrabah) to E.R.Gribble, 13 October 1931, GP, 
8/11/8; S.E.McKay (Weipa) to E.R.Gribble, 19 September 1933, GP, 8/11/12; P.R.Qurrell (Mapoon) to 
E.R.Gribble, 27 June, 31 July 1932, GP, 7/11/7; E.R.Gribble to McCullough (Yarrabah), 10 & 23 October 
1931, GP, 8/12/4; E.R.Gribble to McKay (Weipa), 27 October 1933, GP, 8/12/4, ML. 
159Feetham to E.R.Gribble, 15 June 1931, GP, 8/12/3, ML. 
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Bishop Feetham gave Gribble direct access to the Home Office by 
relaying all his comments on Palm Island directiy to the government and 
organising for the Chief Protector and senior officials, such as Sir Raphael 
Cilento, to confer with him during their visits to Townsville and Palm 
Islandi^o. In 1934, for example, Gribble spent two hours discussing 
Aboriginal affairs with Home Secretary Hanlon in Bishop Feetham's 
offlcei^i. Nor did Gribble hesitate to write personahy to the Chief Protector 
or Sir Raphael Cilento to demand that they investigate his complaints about 
conditions on Palm and Fantome Islandsi^2 Gribble's years of experience 
and reputation as a trouble-maker ensured that his comments were noted, if 
not heeded. 
Gribble enlisted every means available to ensure that Palm Island's 
development coincided with his vision of an Aboriginal settlement. He 
used the Northern Churchman to pressure Superintendents into 
introducing changes and threatened to go to the "daily press" or Home 
Secretary if his demands were not mefi^^. He was often successful. When 
refused access to a gaol inmate, Gribble threatened to go to the Home 
Secretary. Permission was granted immediately 1^4 Similarly, an argument 
with acting-Superintendent Julian over the sale of fruit from the St Georges' 
vestry was resolved by the intervention of the Minister for Home Affairsi^^. 
Nevertheless, some of Gribble's suggestions were dismissed as out-of-date 
l^Opeetham to Dixon, 7 October 1933, GP, 8/11/8; E.R.Gribble to Feetham, 26 January 1933, GP, 8/12/3; 
E.R.Gribble, Journal 3 January 1933, GP, 5/10/16; 5 March, 8 April 1937, GP, 8/11/8 ML. 
161 E.R.Gribble, Journal, 30 May 1934, GP, 8/11/8, ML. 
162For example CPA to E.R.Gribble, 19 August 1937, GP, 8/11/9; E.R.Gribble to Dr Cilento, 21 December 
1942, GP, 8/12/2, ML. 
16%uperintendent to Manager of T.Willmett & sons, 27 November 1935, GP, 7/11/1; E.R.Gribble to 
Superintendent, 23 June 1934, GP, 8/12/1; E.R.Gribble, Journal, 8 January 1935, GP, 5/10/17, ML. 
164E.R.Gribble, Journal 8 January 1935, GP, 5/10/17, ML. 
165Minister of Home Affairs to Canon Garland, 8 September 1937, GP, 7/11/5, ML. 
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remnants of a by-gone era. Fhs idea of establishing a boot-camp, for instance, 
was ignoredi^. 
Aborigines knew that Gribble exercised considerable influence : 
The Superintendents they always be frightened...they 
frightened of Father Gribble because the Bishop behind 
him...write letter to Bishop. Bishop come down and the 
Bishop could get [the superintendent] kicked oufi^'' 
Some used Gribble to achieve their goals. An Anglican couple 
scheduled to be forcibly transferred to the Seventh Day Adventist Mission, 
Mona Mona, appealed to Gribble for help. By invoking the spectre of 
publicity, Gribble ensured that they went to the Anglican mission of 
Yarrabahi^^. It did not follow, however, that Aborigines operated to Gribble's 
agenda. While Gribble's unswerving faith in missions inspired him to 
campaign for Aborigines to return to their mission homes, it is probable that 
many who enlisted his help to return to their "own country" were 
motivated by the desire to reunite with their families and return to their 
Dreamtime home rather than by any commitment to mission lifei^^. 
In personal terms, the range of strategies Gribble used to bring about 
change marked his maturation as an advocate. His understanding of the 
value of powerful Church alliances, embodied in his relationship with 
Feetham, had its conception in his association with Archbishop Saumarez 
Smith at Yarrabah, and Bishop Trower in Western Australia. His knowledge 
of the efficacy of political pressure on government was a product of earlier, 
similar successes with Roth and Foxton as well as in Western Australia. His 
ready recourse to the press grew from the success of publicity in bringing 
about the 1927 Royal Commission. Yet only by this stage of his life did 
l^^E.R.Gribble, Report, 11 September 1941, GP, 10/16/1, ML. 
1°'Interview, Gregory Clarke, Palm Island, 7 January 1985. 
l^^E.R.Gribble to Superintendent, 23 June 1934, GP, 8/12/1, ML; NC, November 1934, p.l8. 
l^^Needham to E.R.Gribble, 22 June 1931, GP, 7/11/2, ML. 
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Gribble have the experience and resources to combine these strategies to 
increase his potential for initiating change. 
Gribble's political maturation paralleled the pohticisation of 
Aboriginal agency and the movement of black resistance from the frontier 
to the urban context. At first, Gribble's role in realigning the dynamics of 
race relations was as a supporter. He encouraged and corresponded with 
Yelgaborrnya (William Cooper) of the AAL, and William Ferguson of the 
APA. He aided their campaign for Federal control of Aborigines by 
supporting the idea pubhcly in his addresses to Synod, his correspondence 
with government officials and by encouraging organisations, such as the 
APNR to offer similar supporfi^o. 
Gradually, however, Gribble's role changed to that of a cultivator of 
black empowerment. When Yelgaborrnya was organising the petition to 
King Georgei''i, Gribble agreed to collect signatures on Palm Island and 
personahy challenged the Queensland Chief Protector's prohibition on 
Aborigines signing the petitioni''2. Approval was subsequently granted and, 
in November 1937, the petition was presented to Prime Minister Lyons. 
Despite assurances from his department that the petition would be given 
"fullest consideration...at the earliest possible date"i''3, it was never sent to 
King George. At Gribble's suggestion, the AAL appealed to Reverend Baillie 
of St Georges Chapel, Windsor, to press the case to the Royal household 
l^Opor example E.R.Gribble to W.Cooper, 16 July & 26 October 1933, 21 March 1935, 22 September 1934, 
21 March 1935, 22 February 1936, GP, 7/11/4; E.R.Gribble to Rev. Moriey, dated 2 December 1932 but 
written 1933, GP, 8/12/3; E.R.Gribble to Rev. Moriey, 3 & 13 January 1931,12 November 1932; 25 
February 1933; 12 November 1932, GP 7/11/1, ML. 
171petition, GP, 10/17/1, ML. 
172E.R.Gribble to CPA, 30 December 1933, GP, 8/12/3, ML. 
l73F.Strahan, Office of the Prime Minister to W.Cooper, 17 October 1937, GP, 10/7/1, ML 
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personahyi''4. In recognition of his contribution, Gribble was bestowed the 
rare privilege of honorary of life membership in the AALi^s. 
The clearest illustration of Gribble's part in empowering Aborigines 
is his establishment of tiie James Noble Education Fund. In 1933, Noble 
came to Palm Island to assist Gribble. Two years later, ihness forced his 
retirement to Yarrabah where he died in 1941. As a memorial to his work, 
Gribble began the James Noble Fund to finance the higher education of 
promising Anglican children from Palm Islandi^^. 
The concept of higher education was not new. It had its genesis in the 
Anghcan Church in 1909 when Gribble's assistant. Rev. Morrison, began a 
college at Yarrabah to train Aboriginal missionaries. Later, Gribble organised 
the secondary education of Mark Noble, at Guilford Grammar, Western 
Australia, and All Soul's, Charter's Towers in the hope that Mark would 
succeed his father as a missionary to Aboriginesi'^''. Additional impetus for 
the Fund came from the Church Army's successful education of Yarrabah's 
Muriel Stanley, as a certificate nurse, and from the competition inspired by 
the establishment of Roman Catholic primary school on Palm Island in 
1934. 
With Bishop Feetham's help, places were made available at Anglican 
Schools in the diocese. Reflecting the shift in government policy towards 
assimilation, the Queensland Home Office offered to pay half the outlay for 
each student sponsored by the Fundi ^ 8. The first students, Alan Polgen, 
Freddie Brackenridge and Tenny Stevens, left for All Souls Charters Towers 
1''4AAL to Rev. A.V.BaiUie, 14 April 1940, GP, 10/17/1, ML. 
I'^NC, March 1937, p.10. According to the AAL's Constitution, honorary life membership was offered in 
recognition "for services rendered...at the pleasure of the Executive of the League". Constitution of the 
AAL, GP, 10/17/1, ML. 
l^^E.R.Gribble, Draft Synod Motion, c. July 1939, GP, 12/28/25, ML. 
177G.G.OKeefe (All Soul's Headmaster) to E.R.Gribble, 8 March 1934, GP, 7/11/1, ML. 
l^Speetham to E.R.Gribble, 14 December 1943, GP, 8/11/8, ML. 
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on 3 February 19421^9. The following year, the programme was extended to 
provide girls with places at St Anne's, Ravenswood, and St.Mary's 
Herbertoniso. Gribble remained the primary force behind the scheme but as 
he aged, his records became disorganised and it is impossible to establish 
exactiy who or how many were sponsored by the programme. Nevertheless, 
Gribble personally selected each student involved, carefully monitored their 
progress and wrote glowing (although not necessarily deserved) reports of 
their achievements for Church journalsi^i. 
Although the scheme separated children from their families and 
impeded the continuity of traditional culture, at a time when schooling on 
Palm Island's children stopped at Grade Four, the Fund also offered 
Aborigines access to academic opportunities and skills that were otherwise 
unobtainable, and which helped empower them for a world irrevocably 
changed by white colonisation. Aborigines recognised the empowerment 
Gribble offered : "What he was trying to do was to give...an opportunity to 
become educated, to learn some kind of skills so as they could take care of 
themselves"i82_ Paradoxicahy, the enabling process was expanded by 
sectarian rivalry. In 1944, the Roman Cathohcs introduced a similar scheme 
because they were afraid that "the Anglican move might draw some 
families away from their Catholic ahegiance"i83 
As part of the enabhng process, Gribble partially relinquished his 
interventionist role as champion of Aborigines. In its place, he encouraged 
179E.R.Gribble Journal 3 February 1942, GP, 6/10/25, ML. 
llE.R.Gribble to Director of Native Affairs, 22 December 1943, GP, 8/12/12, ML. 
1^ 1 For example NC, September 1942, p.l5; August 1945, p.l2. Some All Souls Headmasters had a low 
regard for the academic ability of many Palm Island students but Gribble did not relay this to 
supporters of the James Noble Fund. See R.L.Mills to E.R.Gribble, 10 June 1947; Canon Hurt to 
E.R.Gribble, 25 December 1947, GP, 7/1/1, ML. 
182interview, Neville Bonner, Sydney, 30 August 1986. 
l^^Fr Dixon to Ryan, 13 April 1944, in J.P. Macguire, A History of the Catholic Church, p.252; n 176, p. 
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Aborigines to use political action to induce reform independently. As John 
Barlow's 1933 petition to Synod illustrates, Gribble, by example and 
instruction, broadened Aborigines familiarity with the weapons of non-
violent, urban confrontation, ie. political pressure, letter-writing, petitions 
and media manipulation. When Aborigines complained about living 
conditions on Fantome Island, Gribble told them to "seek an interview with 
the CP. [Chief Protector] as he is their protector and not a protector of 
whites"i^4. Similarly, when members of the Palm Island Council 
complained that they were being ignored by acting-Superintendent Julian, 
Gribble urged them to complain directly to Home Secretary Hanloni^. 
But Gribble's new role was full of contradictions for he never 
abandoned his belief in Social-Darwinism. He remained convinced that 
Aborigines were an inferior, dying race who could only be preserved in 
segregated communitiesi^. For this reason, he preferred to work with non-
Aborigines. In 1941, Gribble asked for a Maori or Torres Strait Islander 
assistant - claiming they were raciahy superior to Aboriginesi^^. In the same 
vein, he bemoaned the lack of "a good white helper" to care for his boafi^^. 
Similarly, Gribble intended that the James Noble Fund would train 
Aborigines "for future usefulness amongst their own people...on Aboriginal 
missions and Settlements"i^9_ jt was not his aim to provide the skills for life 
in wider Australia or enable Aborigines to control their own communities. 
Gribble's vision of the future remained one of segregated. Aboriginal 
settlements under benevolent, white guidance (preferably by missionaries) 
184E.R.Gribble to Feetham, 17 February 1934, GP, 8/12/3, ML. 
llE.R.Gribble to Canon Garland, 20 January 1937, GP, 8/12/2, ML. 
IS^D.Birtles, North-West bv North. p.l48. 
187E.R.Gribble to Needham, 9 June 1941, GP, 8/12/5, ML. 
llE.R.Gribble, Journal, 17 February 1945, GP, 6/10/28, ML. My emphasis. 
l^^NC, January 1942, p.3; February 1944, p.l4; E.R.Gribble to Director of Native Affairs, 4 November 
1945, GP, 8/11/16, ML. 
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vsdth educated blacks "to help in the 'up-hft' of the 'Remnant that is 
Left"'i90. Outiining his vision for Palm Island, Gribble clearly stated that 
higher education would enable blacks eventually to "fill many subordinate 
positions on the staff" under the supervision of "white officials"i9i. 
Yet Gribble knew his views were wrong and out-of-date. In 1934, after 
a conversation with Palm Island's Dan Kyle, he conceded that "these people 
are not as the Abos(sic) were in these parts 40 years ago. Many read and write 
& are thinkers and know what is right and just"i92. Similarly, whilst 
unreservedly proud of recipients of the James Noble Fund who returned to 
work on Palm Island, Gribble took equal pride in the fact that one of the 
scheme's beneficiaries was a typist and pay-clerk in Inghami93. His pride was 
a tacit acknowledgment that the future of black Australia no longer hinged 
on the rigid, paternahstic segregation which he had formerly advocated. Yet 
it was difficult for Gribble to relinquish the prejudices of a hfetime and he 
never resolved the dilemma of simultaneously espousing diametrically 
opposed views. Instead, he fluctuated between the two extremes. 
Consequentiy, his dealings with Aborigines during his Palm Island years 
were characterised by a peculiar juxtaposition of authoritarian paternalism 
and the active fostering of black empowerment. 
Despite these contradictions, Gribble's obvious concern for the black 
community earned him respect. The people forgave him his temper, 
authoritarianism and protected him from criticism : "the Aboriginal people 
had such a love and respect for Father Gribble, no one would dare say 
anything about him that was in anyway derogatory...it didn't matter what 
190NC. November 1944, p.l5. 
191 E.R.Gribble, "Criticisms and Suggestions for Palm Island", GP, 8/12/3, ML. My emphasis. 
192E.R.Gribble Journal, 29 January 1934, GP, 5/10/17, ML. 
193E.R.Gribble to Chairman, 8 November 1953, GP, 8/12/1, ML. 
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Church you belonged to"i94. Such sentiment helped the Church of England 
to became the island's numerically dominant communion. In the two 
decades before 1950, Gribble baptised nearly 1000 Aborigines, married 154 
couples and saw 594 of his congregation confirmedi^^. 
The depth of some of the congregation's commitment and 
comprehension of Christianity, however, is questionable. It is probable that 
many of Gribble's followers were token Christians either harassed into 
joining the Church, or drawn by the secular attractions of its social life. One 
of Gribble's white assistants, for example, resigned because he could not 
work with someone who forced children into Church, baptised adults 
"without adequate preparation" and maintained that "numbers [were] 
essential whilst teaching doesn't matter"i96. Gribble's methods earned him 
an unflattering image in the North Queensland Church : 
[Gribble] went over there and..with a broom stick and a 
fairly rough set of knuckles, he put the place in 
order...that sort of spirituality...imposed discipline under 
threat, if you want negative, then that is the negativei^''. 
Gribble's difficult personality also contributed to his poor reputation. 
When James Noble retired in December 1935, Gribble was ungracious and 
echoed the contempt that many white officials felt towards the island's black 
residents. He attacked Noble for his "lack of gratitude for all that has been 
done for him" and was relieved to be "rid" of his family and "a very old 
man, tottery and losing his memory"i98. 
1^4interview, Neville Bonner, Sydney, 30 August 1986; M.Kennedy Born a Half-caste, p.58. 
l^^North Queensland Diocesan Synod, Reports, 1948-'49, NQDioA. 
l^^Fr Hubbard to E.R.Gribble, 3 November 1938, GP, 8/12/1, ML. 
1^'Interview, Bp John Lewis, Townsville, 18 January 1985. 
l^^E.R.Gribble to Chairman, 17 December 1935, GP, 7/11/2, ML. 
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Gribble begged the ABM to send another assistanfi^^ but his infamy 
for being difficult meant that no-one wanted to work with him200. In 1937, 
the Church Army rallied to the call. Two probationary sisters. Sister 
Ridgeweh fohowed by Sister Hausefeld, served consecutive terms at Palm 
Island. In August 1939, tiie Kiharney-born, Irene Johnson, arrived and 
stayed for more than ten years20i. The Church Army sisters were Gribble's 
salvation. They organised his domestic world, took responsibUity for the 
congregation's women, supervised the Women's Guild, choir, weddings, 
taught religion in the state school and occasionahy took services. Sister 
Johnson was bossy and buhied Gribble incessantiy. By her own admission, 
she was an "individualist" who did not work eashy with others202. she and 
Gribble: 
fought..like two...bloody Kilkenny cats...He was the boss 
and this young woman gonna come...throwing her 
weight around. Oh the women used to tell me some 
stories...they reckoned they used to often hear them 
arguing the toss...No-one ever told Sister Johnson what 
she had to do203. 
Nevertheless, as Gribble got older, more neglectful of himself and "very 
nearly unbearable". Sister Johnson at least saw that he "changes his clothes 
when he is wet and that he has meals at approximately the right times"204. 
l^^For example E.R.Gribble to Chairman, 12 December 1935, GP, 8/12/1; 20 June, 24 September 1936, 
GP, 7/11/2; Cited in Needham to E.R.Gribble, 27 August 1936, GP, 7/11/2, ML: ABMR. lanuary 1935, 
p.l60; April 1936, p.50; August 1936, p.ll5; October 1936, p.l87; August 1937, p.ll7. 
200E.R.Gribble to Needham, 17 December 1935, GP, 8/12/1; Needham to E.R.Gribble, 2 April H May, 
27 August, 8 October 1936, GP, 7/11/2; to Archdeacon Cowland, 22 January 1950, GP, 8/12/2; E.R.Gribble, 
Journal, 2 March 1934, GP, 5/10/16; Feetham to Chairman, 16 December 1945, Chairman's 
Correspondence, ABM & Aborigines, PI 1945-49, Series 4, ML. 
201 NC. October 1939, p.l3. 
202scott HaUiday, Personal File, ABMA; E.R.Gribble to C.E.Smith, undated, GP, 9/12/9, ML . 
203lnterview, Neville Bonner, Sydney, 30 August 1986; Irene Johnson, Personal File, ABMA. 
204Bp Feetham to Needham, 7 March 1940, GP, 8/12/5; E.R.Gribble to Archdeacon Cowland, 1 
September, 29 November 1950, GP, 8/12/2, ML; Feetham to Chairman, 9 & 16 July 1945, Chairman's 
Correspondence, ABM & Aborigines, PI 1945-49, Series 4, ML. 
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Finding a priest to work with Gribble was harder. In 1937, Percy 
Hubbard left after a year because of theological differences and 
"incompatibility of temperament". Father Kernke's arrival, at the end of 
1939, held more promise. Kernke designed and supervised the building of St 
Georges Church, knew Palm Island, and Gribble was godfather to his son. 
The partnership did not last. Gribble complained that Kernke was a "gossip" 
- even though the accusation emanated from a white staff member who, for 
ten years, Gribble had damned as deceitful and untrustworthy205. Gribble 
also unreasonably accused Kernke of lacking priestly vocation because he 
was "rarely seen on his day off"206. Even Bishop Feetham felt Gribble's 
attitude was "quite unjustified". Not surprisingly, Kernke resigned after 
barely two years^O''. 
Thereafter followed a succession of assistants. Fr Eric Webber lasted a 
few months. Fr Jones' tenure was similarly short^o^. The assistance of 
Nelson Burns, Gribble's godson and a Palm Islander who had worked as a 
missionary at Yarrabah, was also short lived209. Sister Cryer and her 
replacement Capt. Farrington were followed in succession by Palm Island's 
Alan, Norman and Gilbert Polgen. Nelson Bums and the Polgen boys were 
educated by the James Noble Fund, and Alan had been trained by the 
Church Army - the fruition of Gribble's hopes for his secondary education 
scheme. All were invaluable assistants who were aided by the loyal women 
205For example, E.R.Gribble, Journal 4 May 1935, E.R.Gribble to Mrs Park, 2 May 1945, GP, 8/11/16, 
ML. 
206E,R Gribble, Personal Journal 19 December 1939, 10, 11 March 1940, 16, 21 March 1941, GP, 
5/10/22-23, ML. 
207Feetham to Needham, 7 March 1940, GP, 8/12/5, ML. 
208E.R.Gribble to Chairman, 27 March 1948, Chairman's Correspondence, ABM & Aborigines, PI 1945-
49, Series 4, ML. 
2 0 9 N C . November 1944, p.l5. 
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of St Georges who kept Gribble alive by quietiy taking charge of his duties, 
cooking, cleaning and washing2io. 
Yet it was impossible to lure a priest to work with Gribble - despite his 
pleas for an "understudy to take up the reins"2ii. The problem worsened 
during World War II when many Palm Islanders were evacuated to 
Cherbourg and Woorabinda, or transferred to the mainland to fill 
manpower shortages in the cane fields. Gribble's work load increased 
dramatically without the layworkers upon whom he relied heavily2i2. 
Moreover, Gribble was getting old. In 1948, he was 79 years of age and 
"withered by time and work"2i3. He had become progressively deafer, 
suffered recurring respiratory problems, incapacitating thrombosis in his leg 
and was often confined to his bed for weeks on end2i4. Made increasingly 
frail by illness and age, Gribble was totally exhausted by Sunday services and 
would spend all of Monday sleeping2i5. When Canon Cue offered to take 
over the work of Mission Secretary to Synod, Gribble was 
uncharacteristically "thankful" to relinquish his responsibilities2i6. Unable 
to fulfil many of his clerical duties, Gribble found he was "losing people" 
from his Church2i7. By 1950, he looked so close to death that Superintendent 
Sturges urged his family to visit and pay their last respects2i8. Gribble 
recovered but remained "somewhat of a cripple"2i9 and in "those last years 
210lnterview, Annie Charles, Palm Island, 8 January 1985. 
21 lE.R.Gribble to Chairman, 30 June 1945, Chairman's Correspondence, ABM & Aborigines, PI, 1945-49, 
ML; to Archdeacon Cowland, 26 December 1950, GP, 8/12/2, ML; 29 November 1950, 1 September 1950, 
19 January 1951 E.R.Gribble to Needham, 17 December 1935, GP, 8/12/1, ML. 
212NC. January 1942, p.l3; March 1942, p.l4. 
213interview, Marjorie Green, Townsville, 16 December 1984. 
214For example NC, July 1937 p.l5. E.R.Gribble, Journal August 1937, passim, GP, 5/10/20, ML. 
2l5For example E.R.Gribble Journal 20 October 1941, GP, 6/10/24, ML. 
216E.R.Gribble, Journal 24 April 1941, GP, 6/10/24, ML. 
2l7E.R.Gribble, Journal 14 September 1949, GP, 6/10/32, ML. 
218cited in Diocesan Secretary to Sturges, 19 June 1950, Department of Community Services, Anglican 
Church File, Palm Island. 
219E.R.Gribble, Journal, 22 June 1954, NQDioA. Also interview, Annie Charles, Palm Island, 8 January 
1985. 
431 
he was confined a lot and didn't leave the manse very often...he was getting 
frail...[and] neglecting himself"220. Senility also took its toh. He became 
forgetful. His correspondence became disjointed, repetitive and he did "not 
always to seem to be quite with it"22i. People noticed that when : 
Father taking the service...weh...when he reading the 
Bible, you can see that he miss something...He missing 
something...not saying the right thing. I said ...'Father 
forgetting himself. When he preached he don't preach 
it properly, you know? He forgetting what he's saying...I 
went to Burns' place...They said 'Father too old to take 
service'...he...almost fall when he giving communion. 
He have to have a man beside him, helper, you know, to 
walk with him to each person...This chap what's 
helping, he have to hold Father because he can't come 
down that step...That man had to help him down. Father 
was too old. We said that. The people, you know, we 
talk. He was too old to come down the step to give 
Communion. He was shaking222. 
Gribble had spent most of his life separated from his family. Yet he 
trusted them more than anyone else and, like his father, wanted a son to 
fohow in his footsteps. Jack Gribble was not a possibility. The idea was 
mooted but Jack was disquahfied by the fact that he was not a priest223, and a 
serious head injury, during service in World War II, had left him often 
incapacitated by pain. Moreover, his history had unsavoury overtones. At 
the insistence of Chief Protector Nevihe, Jack had left Forrest River mission 
in 1930 amidst charges that he flogged Aborigines, chained them to posts for 
sexual offences and poured water over sleeping boys224. Of his later life, the 
Gribble family and others talk shyly about shady land-deals, a disreputable 
'^ • '^^ Interview, Neville Bonner, Sydney, 20 August 1986. 
22lFor example, E.R.Gribble to Chairman, 22 January , 30 August 1950, GP, 7/11/2, Ml; Interview, David 
Philp by M.Debelle, Townsville, 15 January 1984. 
222interview, Mae Smith, Cairns, 28 December 1984. 
223E.R.Gribble, Journal, 1 June 1933, GP, 5/10/16; Needham to E.R.Gribble, 2 April 1936, GP, 7/11/2, 
ML. 
224p.Biskup, Not Slaves. p.l29 citing Aborigines File, 99/1930, BL. 
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stint as a missionary on Melvihe Island, and a court-trial on a charge of 
bigamy225. 
Gribble tried desperately to hand over to his second son. Eric Gribble 
was priested in 1924 and, in response to his fatiier's "old age wish", 
volunteered for service on Palm Island226. Bishop Feetham dismissed the 
idea. He considered Eric : 
a terrible young man. I had him at Hughenden and he 
was drunken. He went to Longreach and was more 
drunken. His otiier pecuharity was pugilism. He knocks 
people down in the street and has to pay damages. 
[Feetham had] stopped him everywhere by warning 
Bishops against him227. 
Gribble continued to campaign, unsuccessfully, for Eric's 
appointment. He was convinced that only Eric "would ...be loyal to my plans 
and methods"228. if anything, Gribble's determination for a spiritual and 
moral heir to the family's missionary dynasty intensified as age confronted 
him with evidence of his own mortality. 
The realisation of death's inevitability impinged increasingly on 
Gribble's consciousness. He wrote his final autobiography during the 1940s 
and tellingly entitied it "The Setting Sun". At the same time, he struggled to 
reconstruct the sense of family solidarity that had eluded him since the 
collapse of his marriage in 1907. Redrawing in his own mind the 
relationship with Amelia and his sons, Gribble attributed it with a new level 
of intimacy and support. He dedicated his second last autobiography, "Over 
the Years", to the "wife who has faithfuhy borne her part in Missionary 
225interview, Mary Oxborrow and Mrs Eric Gribble, Sydney, 12 March 1986. 
226E.Gribble to Chairman, 29 March 1946, Chairman's Correspondence, ABM & Aborigines, PI, 1945-49, 
Series 4; E.R.Gribble, Journal August 1950, GP, 5/10/16, E.R.Gribble to Cowland, 17 October 1951, GP, 
8/12/2, ML. 
227Feetham to Needham, 17 April 1946, Chairman's Correspondence, ABM & Aborigines, PI 1945-49, 
Series 4; E.R.Gribble to Cowland, 15 October 1951, GP, 8/12/2, ML. 
228E.R.Gribble to Cowland, 9 January 1952, GP, 8/12/2, ML. 
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work"229 and talked with increasing sentimentality about tiie woman with 
whom he had not lived for nearly fifty years230. His efforts to pass on his 
missionary legacy were part of this process of redefinition. In reality, letters 
between Gribble and Ameha were brief and impersonal, and there was 
virtually no communication between him and his sons23i. Gribble's vision 
of familial fraternity had littie substance outside his own wishful fantasies. 
The ABM knew the problems of Gribble's age and ih-health. They 
wanted him to retire but Gribble would not hear of it232. He insisted that he 
was "good for years of work stih"233. Even at 83 years of age, Gribble claimed 
to have "a good many kicks left". With his characteristic defiance, he refused 
to leave the island234. 
Gribble had made a commitment at Yarrabah to remain a missionary 
until his death and, after sixty years of service, his identity and life-force 
hinged on continuing his work with Aborigines. For Gribble, it was 
imperative that he stay at Palm Island. Bishop Feetham defended him by 
insisting that his past contribution entitled him to "die in harness" and that 
"it would be wasteful and unjust to put him on the shelf"235. But Gribble 
lost his protector when Bishop Feetham died in September 1947. He 
continued to resist leaving Palm Island even for brief intervals until, as a 
last resort, the ABM decided to terminate his salary from the end of 1957236. 
229E.R.Gribble "Over the Years", GP, 11/18/18, ML. 
230interview, Olga Miller, Maryborough, 16 December 1984; Sally Wilcox to Amelia Gribble, 21 
October 1957 in the possession of Mrs J.Murray. 
231 Interview, Brian Gribble, Brisbane, 13 January 1985; Mary Oxborrow, Sydney, 12 March 1986. 
232(2hairman to Feetham, 10 February, 9 July 1945, 28 March 1947, Chairman's Correspondence, ABM 
& Aborigines, PI, 1945-49, Series 4, ML. 
233E.R.Gribble to Chairman, 30 June 1945, Chairman's Correspondence, ABM & Aborigines, PI, 1945-49, 
Series 4, ML. 
234E.R.Gribble to Cowland, 28 January 1952, GP, 8/12/2, ML. 
235Feetham to Chairman, 9 July, 16 December 1945, Chairman's Correspondence, ABM & Aborigines, 
PI, 1945-49, Series 4, ML. 
236shevill to E.R.Gribble, 5 August 1957, Department of Commimity Services, Anglican Church File, 
Palm Island. 
434 
Typically, Gribble refused to acknowledge the decision. He continued to talk 
about his future plans for his work on Palm Island237. 
Finally, the Church saw its chance. During 1953, in recognition of his 
work for Aborigines, Gribble had been awarded the Queen's Coronation 
Medal. In January 1957, he was awarded the OBE for his contribution to the 
'uplift' of the Aborigines238. Ian Shevill, the new bishop of North 
Queensland decided to use the OBE decoration ceremony in Townsville 
during August 1957 to force Gribble's removal239. Gribble, knowing that he 
would not be allowed to return to Palm Island, refused to attend the 
ceremony. Shevill defiantly sent the air force crashlaunch to collect him240. 
Palm Islanders remember Gribble, defiant to the end, being forcibly carried 
aboard the boat: 
We wanted to have...the old man stay with us until he 
was called home...they took him away and we believe, 
rightly or wrongly, that they shortened his life...He died 
of a broken heart. He did not want to go. He wanted to 
die with his people24i. 
Shevill refused to allow Gribble to return to Palm Island and sent 
him into retirement at Yarrabah. Removed from active service, Gribble 
accepted death's inevitability. His body and memory faded quickly during 
his final few weeks at Yarrabah and he relied totally on others to care for 
him242. 
237interview, George Sturges, Brisbane, 22 January 1985. 
238E.R.Gribble, Journal 12 June 1953, NQDioA; Bp Shevill to E.R.Gribble, 5 August 1957, Department of 
Community Services, Anglican Church File, Palm Island. 
239shevill to E.R.Gribble, 5 August 1957, Department of Community Services, Anglican Church File, Palm 
Island; Shevill to author, January 1984. 
240interview, Neville Bonner, Sydney, 30 August 1986. The crash launch was used to transport medical 
emergencies to Townsville. It did the trip in less than two hours while Hayles' launch and the Palm Island 
boat both took nearly five hours. 
241lnterview, Neville Bonner, Sydney, 30 August 1986. Similar views were expressed by Anne Charles 
(Gribble's housekeeper). Palm Island, 8 January 1985. 
^42interview, Mae Smith, 28 December 1984, Cairns. 
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Ernest Gribble was laid to rest on 18 October 1957 - barely a month 
before his eighty-ninth birthday. Sally Wilcox, a white staff member at 
Yarrabah, wrote to Amelia Gribble describing the death and funeral of her 
husband. Her letter parallels Aboriginal accounts of Gribble's last days : 
...before the end was the most amazing I have ever 
witnessed. I think everyone at Yarrabah came to see him 
and knelt by his bed as if it was an altar. At one time 
about 50 young boys & youths passed through his room 
noiselessly bowed to him or kissed him softly & 
whispered "Good-night" or "God bless you Dadda 
Gribble". There couldn't have been more reverence if it 
had been a church. Indeed it reminded me of the passing 
of the late King George VI in England and his subjects 
coming to pay homage...It would take pages to describe 
the grief & sorrow of Yarrabah & yet all were glad that 
his sorrows were over & knew of the glory awaiting him 
on the other side...It would have taken a Cathedral to 
hold all the people who came to his funeral mostly 
coloured people243. 
The memory of 'Dadda Gribble' would remain indelibly imprinted 
upon the minds of his many black parishioners. Whether their feelings 
were those of love or loathing was another matter entirely. Nevertheless, 
few would deny that Gribble had a profound and far-reaching impact on 
their lives and communities. 
And what of the Anglican Church? At the turn of the century, it had 
acclaimed Gribble as a "genius" and the architect of its first successful 
mission to Aborigines. Yet ten years before his death, the Church had 
virtually erased Gribble from its collective memory. In 1949, Gribble's 
eightieth birthday and Golden Jubilee in Holy Orders passed without notice 
or comment by the Church244. in 1951, the ABM Review wrongly attributed 
243sally Wilcox to Amelia Gribble 21 October 1957 in the possession of Mrs J.Murray. 
244E.R.Gribble to Chairman, 5 January 1949, Chairman's Correspondence, ABM & Aborigines, PI 1945-
49, Series 4, ML. 
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his autobiography "Over the Years" to his fatiier, and credited J.B. with the 
establishment of Forrest River Mission and "an important part" in the 1927 
Royal Commission245. By 1957, Ernest Gribble had been forgotten. Despite his 
sixty-five years of active service, the Church even engraved the wrong name 
on his tombstone. It read : 
"Ernest Reginald Bulmer Gribble". 
245E.R.Gribble to Archdeacon Cowland, 10 January 1951, GP, 8/12/2, ML. 
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CONCLUSION 
Aborigines brought to their encounters with Gribble a world view 
shaped by traditional ontology and their prior experiences of whites and 
frontier life. Examination of the available ethnography and local race 
relations data shows that individually and as a group, there were striking 
differences in the perspectives, experiences and situations of the Aborigines 
who came into contact with Gribble. Yet patterns emerge in Aborigines' 
reception to the missionary presence which transcended geographic and 
chronological limits. For some, Gribble's missions were a refuge from the 
destruction caused by the white invasion and resulting inter-tribal conflict. 
Some were drawn by kinship ties, opportunities for authority or access to 
the mission's tobacco, food and medicine. Most, however, were involuntary 
confinees forced into mission/settlement life by coercion, draconian 
government legislation, or limited options beyond the mission's confines. 
The regional race relations context was the decisive factor in 
Aboriginal accommodation of Gribble. At Yarrabah, territorial pressure and 
government legislation pushed the local tribes into a form of partnership. 
At Forrest River, where the legislative and territorial pressures were less 
intense, Gribble's ability to lure Aborigines to his new world was 
diminished. Even at the quasi-penal settlement of Palm Island, the existence 
of a captive community was integral to the Anglican Church's growth. For 
the majority of Aborigines, missions had little intrinsic allure and few 
adopted Christianity voluntarily. With few exceptions, Gribble's success in 
attracting Aborigines to mission life was determined by the intensity of 
acculturation stress and the degree of tribal fragmentation beyond the 
mission confines. 
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This fact was starkly apparent at Forrest River mission. The possibility 
of a viable social, economic and spiritual life on the Marndoc Reserve, white 
demands for black workers plus Gribble's authoritarian regime deterred 
Aborigines from settling at Gribble's mission. The 1926 massacre, however, 
changed the situation. It demonstrated that the Marndoc Reserve was not an 
inviolable sanctuary and had devastating consequences for the social, 
pohtical, economic organisation of the local tribes. In response. Aborigines 
altered their lifestyles, abandoned their traditional domains and 'cleared 
out' of the area. Faced with limited options, many chose the refuge of 
mission life. 
Within the mission context, Gribble's system of colonisation was a 
powerful force for cultural change. Gribble ensured capitulation to his socio-
religious values by using the comprehensive methodology of the 
authoritarian patriarch. Using physical, psychological and legislative 
coercion, Gribble occupied their territory, physically isolated Aborigines 
from their culture and introduced an alternative, parallel world that 
undermined their economy, political organisation, judiciary, children, 
burial rites, marriage, kinship system, authority structures, and competed 
with their rehgion, medicine, dress, food, entertainment and dances. To 
compel acceptance of his new world, Gribble invaded Aborigines' privacy; 
usurped their autonomy and integrated them into the enforcement of his 
vision by pitting individuals against their own people. Even on Palm Island, 
Gribble developed a world, centred on the Church that offered Aborigines 
alternative forms of spiritual expression, entertainment, food, education, 
political support, and which competed with traditional culture, the secular 
administration, and the Roman Catholic Church for tiie ahegiance of Palm 
Island's residents. When such strategies proved ineffective, Gribble resorted 
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to physical force, psychological pressure, or fell back on methods of control 
from outside : the police, government legislation, the press, and powerful 
secular and Church officials. Gribble's rule was a particularly insidious form 
of colonisation because it was imposed under the banner of 
humanitarianism and Aboriginal welfare. 
Demonstrating the diversity and flexibility of Aboriginal society, 
Gribble's methods met with a range of responses. Some Aborigines resisted. 
Some capitulated. Others endeavoured to preserve their traditional cultural 
identity by settiing in kinship groups; defining their relations with Gribble 
according to traditional concepts of reciprocity, or incorporating his 
technology into the existing economy. Others offered token capitulation -
trying to preserve the customs and heritage of the Dreaming by marrying 
Gribble's world with their own and articulating his socio-religious message 
within Aboriginal cultural paradigms. Many interpreted Gribble and the 
Christian message according to the pragmatic realities of mission life and in 
ways unintended by Gribble. Facing vigorous opposition from Gribble, 
traditional life often went underground - resulting in a paucity of written 
information about cultural adaption. Undoubtedly, further oral 
interviewing will provide a fuller understanding of the methods Aborigines 
used to accommodate their culture to a post invasion world. 
The impact of Gribble's system of colonisation was intensified by the 
tribal and territorial isolation of the people on his missions. Separation 
from their cultural roots disrupted the continuity of the Dreaming - with 
devastating consequences for people like Stuart Wajimol of Forrest River, 
who became the victims caught between two cultures. For others, cultural 
isolation caused rivalry for access to local customs and territory. Within 
tribes there were clashes, particularly at a generational level, over the 
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accommodation of Gribble and violations of kinship, marriage and burial 
rites on the mission. Even in the more acculturated context of Palm Island, 
sectarian rivalry caused divisions within and between Aboriginal groups -
increasing the pressure on Aborigines to identify with or disassociate 
themselves from Gribble and accelerating the fragmentation of traditional 
Aboriginal identity and culture. 
Whilst Gribble was clearly a powerful agent for cultural change. 
Aborigines disagree about the character of the changes. Many living in 
missions and settlements from childhood regarded it as a home and Gribble 
as a harsh but caring father who protected them. Later, in an age dominated 
by the tragedies of deaths in custody, AIDS, alcohol, drug abuse and domestic 
violence, many nostalgically remember the mission era as a time of security 
and camaraderie. However, the documentary and oral evidence of 
Aborigines absconding and defying mission rules suggests that many other 
community members were less accepting of Gribble's regime - seeing it as a 
vehicle of their oppression and a poor second to possible alternative 
lifestyles. 
The irony of Gribble's career was that he was also a courageous 
champion of Aborigines who left a substantial legacy and constructively 
changed the race relations beyond his missions. He pioneered two of the 
Anglican Church's largest Aboriginal communities and led the growth of 
Anghcanism on Palm Island. His missions offered an alternative to the 
starvation, disease and violence of the frontier and their physical 
development (including Palm Island) was remarkable especiahy in view of 
the Church's unreahstic expectation that missionaries produce miracles 
with inadequate funds and support. Gribble campaigned against the 
exploitation of Aborigines on the beche-de-mer vessels, in towns and in the 
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pastoral industry. He tried to protect them from sexual abuse, the ravages of 
opium and alcohol, and defended them in their clashes with settiers, 
pastoralists and government officials on Palm Island. In the face of ruthless 
opposition and life threatening violence, Gribble pursued the participants in 
the 1926 massacre and was instrumental in the Wood Royal Commission 
whose findings challenged the ethos of institutionalised violence in north-
west race relations and helped transform the character of Aboriginal 
political protest. Using his affiliation with Aboriginal and humanitarian 
groups, Gribble became a vocal advocate for the political rights for 
Aborigines. Through efforts like the James Noble Fund, he gave many 
Aborigines their first opportunity to access the education and skills needed 
for a world permanently altered by the white invasion. From his missionary 
work grew a nucleus of committed black Christians. Under Gribble's 
tutelage, James Noble, and other Aboriginal missionaries and Synod 
members, changed the racial profile of the Anglican Church and became the 
spiritual ancestors of today's Aboriginal Bishopric and ministry. 
The evident contradictions in Gribble's history raises questions of 
motive that can only be resolved by understanding the complex interplay of 
social, cultural and personal forces shaping his behaviour and attitudes. 
Gribble was a product of a cultural and religious milieu that espoused duty, 
the Protestant work ethic, puritanism, sexual sublimation, ethnocentric 
imperialism and muscular Christianity. In his dealings with Aborigines, 
Gribble's value system translated into a contempt for Aboriginal sexuality, 
culture and customs. Unable to abandon his ethnocentrism, Gribble never 
contemplated Aborigines as capable of controlling their own destiny even 
when he actively fostered black empowerment. 
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Gribble's adult life was also handicapped by a youth that deprived 
him of developing as a mature, independent personahty. Lacking the inner 
resources and personal development to forge an independent identity, he 
was drawn unwillingly into a career as a missionary and assumed J.B.'s 
persona and values. But Gribble's feelings towards his father were 
ambivalent - a contradictory amalgam of admiration, resentment and guilt, 
overlaid with a deep-seated anxiety about matching J.B.'s standards and 
expectations. The fact that he was reared in a climate of conflict and 
persecution intensified Gribble's emotional insecurity. The frequent 
relocation of his family and J.B.'s battles with white radsm inhibited 
Gribble's capacity to form close friendships and negate the sense that he 
lived on the periphery of a hostile white world - an image reinforced by his 
family's evangelical sympathies which fostered a siege mentality by dividing 
the world into good and evh - us against them. As a result, Gribble came to 
see his family as his sole source of loyalty and security - strengthening his 
'duty' to continue J.B.'s work, motivating him to make his missions 'family 
affairs', and explaining his own anxiety for a son to inherit his missionary 
legacy. Ironically, the same forces made Gribble a lonely man for it eroded 
his capacity to make intimate friends outside his parents and sibhngs, or 
even to sustain a constructive relationship with his wife and children. 
Gribble sublimated his inadequate identity formation and rationalised 
his personal isolation by manufacturing elaborate reconstructions of reahty 
in which he idealised himself as nobler and wiser than ah others - a 
messianic leader of Aborigines. Ambivalent about the truth, he adopted this 
as his true identity. He focused his energies on affirming it through his 
writing and by externahsing and projecting his own fahures onto perceived 
enemies. Gribble's repeated battles with racism, police and settier abuse, 
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Church indifference, and government oppression of Aborigines appeared to 
justify his perspective. Just as frequently, Gribble exaggerated the opposition 
- seeing it as personal (eg. sectarianism on Palm Island) or where none 
existed (eg. after the establishment of amicable relations with Cairns; and 
with Mitchell over the Lumbia/Hay clash). 
Gribble's illusory identity made him emotionally unstable. When 
confronted with crises that tested his faith, moral virtue or talent as a 
missionary and champion of Aborigines, Gribble could not face his 
inadequacies. He lashed out at others or took refuge in psychosomatic 
illnesses. When these defence mechanisms failed, Gribble collapsed -
physically, mentally and emotionally. Only with the Royal Commission did 
he establish an independent identity by succeeding where J.B. had not : as a 
successful champion of Aborigines. This pivotal event of personal 
definition initiated an important shift in Gribble's relations with 
Aborigines. He became an active supporter of black empowerment and 
tempered his dealings with Aborigines with greater compassion and 
humili ty. 
The strategies Gribble used to compensate for his incomplete psycho-
social formation manifested themselves in a narcissism which tainted his 
career and had a significant impact on the Aboriginal/missionary dynamic. 
It provoked repeated conflicts with Aborigines, mission staff, the Church, 
ABM and other whites. It was instrumental in the authoritarianism and 
ethnocentrism which characterised his missionary style, and it had serious 
ramifications for Aborigines because it lead him to ignore their cultural and 
geographic differences - with disastrous consequences for the Fraser 
Islanders and Forrest River Mission. Gribble's narcissism was a key factor in 
his obsession with Hay's murder of Lumbia and his failure to acknowledge 
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the mounting evidence of the 1926 massacre. It was also an integral force 
behind his irrational behaviour over Stuart Wajimol's murder - the event 
which sealed Gribble's ignoble and premature dismissal from Forrest River 
Mission. 
Gribble's psycho-social formation invaded his relations with 
Aborigines. Its impact is graphically illustrated by the part sex played in the 
Aboriginal / missionary dynamic. Gribble's puritanism was typical of the 
nineteenth century evangelical middle class. Blinkered by contemporary 
stereotypes of black sexuality and tormented by his own sexual repression, 
Gribble placed rigid controls on Aborigines' sexual expression. But the 
contradictions between his own sexual code and desires made Gribble's 
value system vulnerable to challenges. The collapse of his marriage, Ethel's 
marriage to Fred Wondunna and his own affair with Janie Clarke, provoked 
a moral crisis that ultimately led to Gribble's complete mental and physical 
collapse and dismissal from Yarrabah. Gribble struggled to compensate for 
his own sexual violations by doubling his opposition to miscegenation, 
assimilation and the sexual exploitation of Aboriginal women. Yet he 
continued to suffer the repercussions of his own sexual desires and 
frustrations. At Forrest River, lonely and taunted by his confrontation with 
uninhibited Aboriginal sexuality, Gribble became depressed and frustrated. 
He lashed out at others and unsuccessfully sought solace from his co-worker 
Violet Claridge. The threat of mass departures of Aborigines prompted the 
withdrawal of his licence and a near dismissal. In 1926, balancing on the 
precipice of mental collapse, Gribble's festering sexual frustration translated 
into an obsession with sex in the Hay killing. Denying merit to any 
contradictory evidence, he became embroiled in a dispute over the murder 
which alienated him from Inspector Mitchell and blinded him to the 
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indisputable evidence that the police party were massacring Aborigines on 
the Marndoc Reserve. His subsequent campaign for justice was driven by 
both a genuine desire for justice and a desperation to compensate for his 
neglecting his obligations as a missionary and Aboriginal Protector. Despite 
the fact that the Wood Royal Commission sparked the pohticisation of 
Aboriginal urban protest and reforms in black/white relations, the 
achievements initiated by Gribble were diminished by the cost in Aboriginal 
lives and the massive social and cultural disruption the Kimberley tribes 
suffered because of the massacre. 
Gribble's aggression during the massacre investigation and Wood 
Royal Commission was typical of his entire career. Conflict was integral to 
his self-definition. Perhaps unconsciously, Gribble helped create the 
perpetual battles that marked his life. Conflict was his means of maintaining 
the hostility that justified his exclusion from white society and choice of a 
missionary career. Hence, his missionary commitment was more than 
spiritual faith, filial patterning or concern for Aboriginal welfare. His 
alienation from the white society was his raison d'etre for creating a new, 
segregated world in which he was the unquestioned, authoritarian 
patriarch. For this reason, it was impossible for Gribble to modify his 
ethnocentric image of Aborigines without removing the rationale for his 
life's work and existence. Similarly, Gribble's authoritarianism and 
advocacy of segregation went beyond a desire to protect Aborigines from 
abuse. It was the means of ensuring a position of power in his new world 
unattainable in white society. 
Gribble's work and achievements cannot be isolated from his motives 
and the psychological factors that shaped his behaviour, attitudes and 
actions. An understanding of Gribble's inner world gives deeper meaning to 
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his hfe as a missionary, and to the subtie complexities of his part in the 
Aboriginal/missionary dynamic. Similarly, ethnography and oral 
recollection add a new dimension to our knowledge of Aboriginal 
perspectives and experiences that are excluded from the written record. 
Failure to access the methodological tools of oral evidence, ethnography, 
social anthropology and psychoanalytical frameworks has inhibited 
historians from constructing a comprehensive portrait of Gribble and his 
work. Instead, they have reiterated the myths created by Gribble himself or 
by opponents like A.P.Elkin. The result has been a naive polarisation of 
opinion about Gribble, his work and impact. 
Yet the contradictions in the historiography counterpoint the duality 
of Gribble himself. He was not a likeable person - intolerant, dogmatic, 
arrogant, authoritarian, self-obsessed, with littie regard for truth and willing 
to go to any length to achieve his objective. He was also a tragic personality : 
lonely, isolated, fighting bravely against black oppression but oblivious to, 
and incapable of understanding the complex forces driving his actions. His 
life is testimony to the intricate intersection of culture, experience and 
personality that directed race relations and shaped the lives of those who 
straddled the cultiaral divide. As Gribble's life history hlusti-ates, it is an 
intersection marked by the tension of opposites : between unconscious and 
conscious motives; escape and refuge; protection and oppression; resilience 
and defeat; reality and ihusion. 
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